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PREFACE 



Sri Samkaracarya has hitherto been shown as a great 
idealist and monist , but this expository treatment of his 
greatest work, viz his commentary on the Brahma Sutras, 
which I am presenting in two volumes, aims at pointing out, 
in addition, the ethico spiritual standpoint of his philosophy. 
It is not the mere intellectual understanding of the reality, 
but the moral and the spiritual awakening of man which is, 
according to Samkara, responsible for the realization of the 
Atman in this very life If this be the truth, a new light 
will be flashed upon the philosophy of the great Acarya He 
will be seen to have built upon the foundations of renunciation 
and asceticism a new but an everlasting structure of moral 
and spiritual equality of alt men before God and their iden- 
tity in Him 

To achieve this purpose, a mere literal translation of his 
Bhasya, as a Sanskritist or a grammarian would like to have 
it, will not do On the contrary, a free rendering in simple 
and philosophical language is desirable I have remained 
absolutely faithful to Samkara, though I have added a few 
lines here and there to bring out explicitly what is merely 
implicit in the commentary, my aim being to preserve the 
unity of ideas rather than that of mere words I have tried 
to see that the ideas are connected logically, and that the 
arguments of the Purvapaksin and the Vedantin develop in a 
natural manner In other words, my aim has been to see 
that the entire hook reads as a connected whole as though it 
had been originally written in English I believe that a 
readable account of the metaphysical position of Samkara, as 
gathered from his commentary on the Brahma Sutras will go 
a long way to understand his theistic and mystical position, 
which is mainly to be found in bis minor religious works 
People, in general, have still to understand that the monistic 
idealism of Samkara is simply a prelude to his central teach- 
ings in philosophy which are mainly theistic and mystical in 
character I shall therefore be more than rewarded if, while 
giving a readable but full account of his commentary on the 
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Brahma-Sutras, I show in his own words that the mystical 
knowledge of reality is the sole end both of philosophy and 
religion. I shall, however, have to wait, till the second 
volume is complete, to be able to write a critical survey of 
the philosophy of Samkara, as developed in his commentary 
on the Brahma-Sutras. 

I shall then be able to point out how the doctrine of 
Maya is not incompatible with its so-called rival doctrine of 
Cidvilasa. Why SSamkara favours the one and not the other 
is because he finds that the doctrine of Maya, unlike the other, 
serves the double purpose of bringing home to consciousness 
the reality of Brahman and the unreality of anything else, 
apart from Brahman. Had Samkara been slow to understand 
the element of truth contained in the Cidvilasa theory, it 
would have been impossible for him to explain the meaning 
of 'Sarvam khalu idarh Brahma*. But the important point 
to note is that to Samkara, the 'sarvam', like '&ham\ is 
nothing else but Brahman, though he holds that the experience 
•aft thTs is Brahman'" comes much Tater than the experience* 
*I am the Brahman', From the view-point of mere logic, as 
we shall see, the 'ahanY and the 'sarvam', that is, ;thc *T* an d 
the 'world', have their existence apart from the other t erm v \ z , 
the 'Brahman' in the two propositions mentioned abc lvCi fl u t 
from the view-point of spiritual experience oranubha V3i there 
remains only the Brahman, as both the subject and tl, e p re di- 
cate of the proposition, and the consciousness °f thtj *t* or 
the 'world' as a separate entity drops down altogeth cr> j n 
order to preserve this truth, and in order not to allow the 
idlers and pretenders to say that they are having the Brt, nmari i c 
anubhava, when as a matter of fact, they arc engrossed 
the sensuous and sensual pleasures, Sarhkara keeps himself 
away from the Cidvilasa theory. The world may be a < ViJjsa* 
of Brahman, but let it not be a 'vilSsa' for one who has not 
realized the Brahman. Better it would he if one Verc to 
think that the 'vilasa' as divorced from Brah nun j s only 
transitory and insufficient to satisfy completely and finally, 
K and that therefore It is as good as an illusion. I shall then he' 
able to point out how the genesis of lUatJ is due to the urge 
on the part of Brahman to become many which, ins lca( j c f 
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being conscious of the Brahman which is immanent in them, 
become conscious of themselves as finite and limited, how 
Brahman instead of being a blank is the repository of all the 
qualities, so much so, that Samkara believes— to borrow a 
phrase from Ramadasa, a saint of Maharastra— that Nirguna 
is just the same as Bahuguna , how Samkara leads us on 
through the different stages of non-contradiction to the 
ultimate mystical criterion of Svanubhava , and how, finally, 
Samkara shows us that the individual soul is a gainer and not 
a loser by being absorbed in the Brahman 

The transliteration and the literal meaning of the words 
in the Sutras may create a taste for Sanskrit even m those to 
whom the language may be totally unfamiliar The transla- 
tion of the Sutras is not simply aphoristic in nature, the 
additional words in the brackets are intended not only to 
explain the Sutras, but also the topic and the context in 
winch they arise And, as indicated above the rendering of 
the commentary is so presented that it gives a complete and 
unitary picture of the arguments for or against Many of the 
Upanisadic and other references therefore which ought to 
have been explained or pointed out in the footnotes have been 
so incorporated in the body of the commentary that, some- 
times, the argument begins with the form of a story or a 
dialogue in an Upanisad, and an attempt has been made to 
bring out the whole Vedantic position with as much narrative 
interest as force of reasoning If a particular argument 
consists of too many queries and replies, or doubts and 
counter-doubts, I have, instead of tiring out the reader by 
compelling him to go through these unending meanderings, 
simplified the issues and presented them as several points in 
the argument I have taken utmost care, however, not to 
omit or neglect even the smallest point in the argument of 
the PQrvapaksin or the Vedantin A.s for the footnotes, they 
are given only when they are absolutely necessary 

Some more features of this undertaking desen e emphasis 
here I have given at the end of each volume a broad outline 
or summary of the whole volume, so that one may have at a 
glance the relevant position of a particular philosophical 
thesis m the whole scheme, as v^ell as be acquainted m a 
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general way with the richness and extent of the field of 
inquiry covered by Samkara I have also thought it well to 
give separately almost all the important Upanisadicand other 
references in the commentary, so that such of my readers as 
may thereby be tempted to read Samkara in the original may 
be encouraged to come in contact with that beautiful, simple 
and powerful work The Sutra-wise index of references too 
will be immensely useful for a comparative study of the 
different schools m Vedanta I also intend to give at the end 
of the second volume some important philosophical passages 
m the original from the Commentary of Samkara which will 
explain my critical survey of his philosophy 

Professor R D Ranade, ma,d Litt , Ex vice Chancellor 
of the University of Allahabad, has been so intensely and 
unceasingly kind to me in all my affairs ever since he first 
taught me philosophy in 1923 that whenever my head touches 
his feet in gratitude, it is a wrench to take it away from them 
He has not only made me what I am philosophically! hut has 
also enabled me to a small degree at least, to value the way 
of the Spirit, and to understand sympathetically how Sanat- 
kumara must have been able to remove the grief of Narida 
by imparting unto him the lore of the Atman 1 am there- 
fore all gratitude to this great saint for having blessed my 
undertaking Another great influence upon my life is of the 
•philosopher-statesman' of India , for it is the writings of 
Professor S RadhaKnshnan which have inspired me to make 
philosophy understandable and to bring it within the reich of 
all Truth is truth even if some are slow to understind it 
But it is with respect to these 'some' that Dr Radl akrishnan 
has taught me that the truth must be gnen in the lorm in 
which it is acceptable I can never be too grateful to him 
also for having blessed mc 

My whilom colleague, Dr K II SrinuaM l}etigar, 
Professor of English, Andhra Urmcrsitj, \\altair, has 
exceedingly obliged m e bj reading the proofs and bj making 
a number of valuable suggestions It was he who persuaded 
me to publish m> earlier book, 'The Yoga of the Saints' 
(Popular Dook Depot, Bombaj, 1944), ind opim it was he who 
voluntarily came forward to help mc in this rew \cnturc 
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I am grateful to him for teaching me that friendship based 
on a sense of dedication to higher vilues does not easily fade 
away Another friend of mine and a Sanskrit scholar, Dr 
M A Karandikar, M a , Ph d , of the Elphmstone College, 
Bombay, has helped me in the selection of the Upanisadic 
and other sources in the original and m correcting their 
proofs I am greatly indebted to him for this Professor 
K L Varma, m a , Principal of my College, is to be specially 
thanked in this connection for the very kind interest he has 
taken in the publication of this volume and the tangible 
encouragement he gave me by affording me facilities for the 
books which I required One of my post graduate students, 
Mr Shyam Sundar Joshi, getting interested in my work, has 
helped me a lot m the correction of the galley proofs, and 
my thanks are due to him in full measure Nor must I omit 
to mention that my sons have been very helpful to me 
VisVanatha in preparing the Sutra-wise index and in comparing 
the references with the manuscript, and Raghunatha, in addit- 
ion to this, in doing the typist's job so willingly and so well 

It would have been impossible for me to bring out this 
volume had I not been fortunate in meeting the young, up- 
right, and obliging gentleman, Mr D M Tilak With 
courage and generosity he has rendered me a great service, 
which I shall ever remember with gratitude I cannot 
commend too highly the quick despatch, the sincerity of 
purpose, and the aesthetic sense he has displayed in the 
production of this volume 

My debt to Bhamati, as also to such eminent scholars as 
George Thibaut, Max Muller, Vasudeva Sastn Abhyankar 
and the Acarya bhakta Bapat, and others, is too obvious to 
require any special mention It is in the company of the 
work of these pioneers in the field, that I have been able to 
evaluate to some degree the precious store of Atmanubhava m 
the philosophy of Samkara 

Tinally, I am greatly indebted to the University of 
Rajputana for making a generous gnnt towards the cost of 
publication of this volume 
Maharaja's College, 

Jaipur V H Date 

7th February 1954 
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I have great pleasure m writing this small foreword to 
a very important work of my former student and now Prof 
at Maharaja's College, Jaipur, Dr V H Date, Mi.fho 
The translation of SanUra Bhasya has been attempted by very 
few persons in the history of Sanskrit Scholarship, and I am 
glad that Prof Date can be placed in that list His transla- 
tion has this particular characteristic about it, namely, that it 
is not merely literal but expository Dr Date makes his 
translation always readable by introducing some stories 
from the Upanisads and similar works I think the book 
would be useful to University students md scholars alike 
At the end of each volume Prof Date intends to give 
a summary of the contents of the volume which will enable 
the reader to have a short glimpse of the Bhasya The primary 
interest of the Sankara Bhasya, as Dr Date tells us, is ethico 
spiritual, the metaphysical portion being in the background 
t$ ^3 %5 *T5I, as he points out, is an extension of the expen 
ence of 315 35nRn Sankaracarya has put this idea very 
beautifully in his Satasloki «KI aBTSnWl"^ sfere 
SWraiitl Dr Date has kept before himself the model of 
Dr Radhaknshnan s works on Indian Philosophy, who, as 
everyone knows, has eminently succeeded in creating interest 
in the minds of his readers by his lucid and comprehensive 
exposition The transliteration and the translation of the 
Sutras, along with the clear exposition of the objections and 
answers in the shape of #TJ and saw will be found very 
useful by students of the Bhasya in India or outside It 
Prof Date sometimes undertakes to expound the texts of the 
Upanisads seriatim, his expositions will also be found emi- 
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(Saiiilfara's Commentary on the Brahma-Sutras) 

Adhyaya First 
Ptida First 

Sarfikara's Introduction: Nature of Adhyasa. 

The words 'asmad' and "yusmatl'>, that is, the words T 
and 'thou', indicate thesubjectand the objectin experience. 
, The latter are so opposed m nature to each other like 
i light and darkness that it is a plain truth that they can 
\ never be identical. Much less wall the attributes of them 
f be identical. It will be wrong therefore to superimpose 
| the objects and their attributes on the self-illuminating 
t subject, the cognition of which can be defined only by the 
. word 'asmad'. Equally wrongs will be the buperimposition 
of the subject and its attributes on the object. And yet, 

I The word ' asmad ' conveys undoubtedly the meaning of the subjective aspect 
uieaperience The word ' yusmad ' however present! a difficulty. On tbeone hand. 
; ban: a personal pronoun like • asmad ' it also suggests the presence of an intelligent 
evperiencng subject, and therefore may not be supposed as necessarily contradicting 
the import of the word * asmad ' On the other hand, it falls outside the scope of the 
meaning of the word 'asmad,' lust as truly as any other non-mt-lligent thing of the world 
■ falls outside it Any centre ofeapcrience denoted by ' yusmad is not directly cognised 
i as the ' I ' is cognized It is therefore on a par with other objects of the worlc, 
I And yet the word 'yusmad' is more usetul than the word this or idarn^ 
i in bringing out the absolute contrast In nature between thesubjectandobject. Idara 
!m.y be combined with ' asmad 'as in 'ldao aham' (i- is 1) . but the word J™!" 1 " 
cannot be so combined Apart from this usage of language. ' yusmad is a word wmcn 
! can be used not only while addressing our fellow beings who tall out=ide the scope ot 
i the ' 1' in us. but also be used in an act of introspcctim fo- anything which, in a way, 
tlocs not belong to the subjective side, creep: the pure self- illuminating subject itseit, 
, Thus, one may address (not metaphorically but literally) in an act of inspection. 
< his own lnuriyas, mind, intellect and ahsraklrs by the same endearing epithet tnou 
i One can mentallj dissociate oneself from these and address them, as if they are one s 
own fellow being, The mind, the buddh .etc arcnot merely separate from * A""; 
Uhcy are. according to §ambra o' the nature o' unrtman. The word 
therefore is as urful to convey tins ua Ituac side of the mental or intellectual Is e" 
of the bodies of out fellow men in social tic The citcnsion of the meaning of the word 
ryusrcod'tocovertheordinary.inarimate objects of the world is easy to underscar^ 
<The world is unitmic, on the face of it . and if the word ' yujumad can be useu to 
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so natural and illusory 1 is the practice of the world to 
mingle the truth and falsehood and to superimpose one 
on the other, forgetting all the while that they can never 
be identical on account of their attributes being absolutely 
opposed to each other, that we readily have such 
pressions as * 1 am thts \ 1 This is mine 

But what do we mean by 'adhyasa' or *superimpositio" 
at all? It is the apprehension of something perceived 
previously but remembered 1 while perceiving something 
else. In the opinion of some, adhyasa means the super' 
imposition of the attributes of one thing on another thing * 
Others define it as the illusion due to not being able to 
note the difference between the two things 5 . To some 



denote one or two pares of the world, vi* our fellow beings, and our own « n * c _j 
intellect etc. because they are un atmic, ic can JegiCioiate/y be used todenotc the IB 110 
part of it, viz the inanimate objects on account of the same reason. 

2 An illusion acuea out of tbe ignorance of the real The knowledge of the real 
therefore has got the pot. er to cancel the illusion Similarly* we may note in passing 
that bondage ta simply illusory, not real , and therefore it is that knowledge of the real 
mean* the cancellation of bondage. 

3 Adhy-isa is not the same as recognition An object first nerLwei.1 is recognised 
as the same when it ia perceived a second time, due to remembrance In ad'iji'sa, on 
the other hand, the remembered part of tbe object, e g silver, is not actually presented 
to the eye In recognition, the two perceptions are with reference to one and the same 
object , in adhyasa, they refer to different objects. 

4 This definition covers both tbe views known as inyithakhyati and atmakhyati. 
The first is the view of the Naiyayikas and of the Bhatta school of Mimamsa , while 
the second is of the Vi,funav adi Buddhist known alio as the Sautr.TnCiia According 
to the first view, the object appears as * anyathV as something other than what it 13. 
The shell appears or manifests as something else, vii as silver It must however be 
-noted that the criticism of the Vedintin against this view is that the shell does not 
become the silver in spite of the manifestation of it on the shell Otherwise the shell 
may be able to fetch the value of silver in the marlet According to the second view 
it is thein*ermlor mental idea of silver that comes outantl manifests as external object 
after being suren ro r°sed 011 B belL Tbe Vedantin would say against tbij that if 
all reality is mental in character, there would be aj criterion to distinguish between 
truth and error Cognition of silver as external is required to remove the error. 

5 This « the view of the Prabhakara school of Mlmarhaa According to it 
strictly speaking there is no error Error consists in taking a compO'ite view of two 
cognitions. The * this " aspect of the shell in front of the eye is conjoined with the 
" what'aapectof the tiUer which wonly icrflerfibcred and is not in contact with the 
e>e Due to some fault either in tfie nediuo or the 6ense-organ etc , t*ie glitter of the 
shell do" not carry the mind beyond the mere * that ' of the shell to the * what " of it . 
due torescmb3an;e,however,theghtterof the shellleadi the mind to the glitter of the 
silver. But the awareneaaofthe fitter of the *d er too does not lead the mind to the 
recognition of it as previously seen, but stops with the remembrance of silver in general 
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others, still, it means the ascription of false attributes to 
a thing 6 All these views however agree in representing 
adhyasa as the false apprehension of the attributes of one 
thing on another, e g the appearance of silver on the 
mother-of-pearl', or the appearance of one moon as. double. 

How can, one may ask, the objects and their attributes 
be superimposed on the Atman who, as has been said 
above, is never an object, and who is therefore said to be 
*_pratyak\ 1 e , who manifests or shines as sat, cit and 
ananda 7 The Atman who is totally disconnected with 
the idea of 'yusmad', can hardly be said to bz amenable 
to supenmposition which one may experience with refer- 
ence to objects in contact with sense organs 

We reply that notwithstanding its being pratya' 
gatman ana its being unrelated to the objective world 
which is denoted by the word ""yusmacT, the pure Atman 
too is capable of being known as an object, whenever one 
becomes aware of oneself as 4 I am 1 , 1 as also of the intuitive 
certainty 9 of the existence of one's self And it is not 

Hence arises the non -apprehension of distinction between the eheli and the silver The 
criticism of the VetHntin against th s m-w is that if there should realty occur non-dia 
crimination between what is presented and what js remembered a person may very 
well expeneice in dream that h* is b'ue Fo the remembered blue would then be 
combined with the presented s-'f 

6 Ton is the vuw of th Midhyaaikis or th- gunyaMdins Error consists in 
app-eh-ndwg th- nan-esis ing silver as existing on the shtll which also is a product of 
void The Vedantin objects to this that there can be no cognition of a non-existing 
thing 

7 The view of the Vedantin is known as amxvacaniyakhyati since the cognition 
of silver on the shell is neither real nor unreal For it is not so real as wdl not 
be cancelled by any later experience and it is not so unreal as not to appear on the 
she\\ Silver does appear on the shell but while the appearance is unreal that on 
which it appeals viz theshell is real Henceit isthat with the knowledge of the 
substratum vir the sh II the appearance of silver disappears 

8 Here the consciousness of the 1 means the consciousness of the jiva as 
boundby the upadhisofbody mind senses etc Thereisno po-sibihty of the conscious- 
ness of being the doer (karta) the en oyer (bhoktj) with reference to pratyagat 
man who is pure consciousness (caitanya) Jiva on the other hand is not conscious 
of being caitanya but is conscious of being karti and bhokt because it is connected with 
thcupadhi of budJhi 

9 The self luminosity of the Atman is capable of bang intuitively_felt by all 
without any doubt and this constitutes the objective side of the Atman In 
other words, the Atman is its own object 
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a universal rule that objects in front of us or in contact 
with sense-organs should alone be superimposed on one 
another The akasa though imperceptible is still called 
by ordinary people as having a coloured surface Similarly 
it is no contradiction to superimpose the objects which 
are un-atmanic m character, on the ptatyagatman or the 
self-luminous imperceptible Atman Wise men call this 
kind of adhyasa as avidya'", and by contrast with this, 
they call it as Vidya which enables them to discern thereal 
nature of the Atman (vastu) Such being the nature of 
vidya and avidya, neither the defects of the un atman nor 
the virtues of the Atman Will in any way affect" the 
substratum on which they are superimposed It is due 
to this mutual super.rnposition of the Atman and the 
un-atman that there arise all the practical distinction'! of 
orainary and Vedic life, pertaining to knowledge and its 
objects, prohibitions and injunctions, as alio pertaining 
to moksa 

How is it, it may be asked, that the means of right 
knowledge such as perception and others, and the various 
Srutis have their origin in avidya 7 The answer is not 
difficult to find In the first place, the absolutely free and 
unattached Atman cannot be said to be the knower unless 
the body, the mind and the senses are first superimposed 
upon it, and there arise the wrong notions such as, 'I am 
this', 'it is mine', etc And, secondly, it is only after the 
knower is established that the body and the senses will 
be active", and the means of knowledge will he 
employed In short, it is the avidya in which is rooted 
the distinction between the knower and the known, and 
,iW .to U" -that W-P jtirinlriy .thfuneans nf-krvn-vledjifu 1 nd 

10 Avidya is, Btncrly apeating the cause of adhyasa Avldyj is not only tic 
opposite of Vidya but is capable of being cancelled by Vidy i 

U The Strain » no t affected by the qualities of buddhi and others such as 
hunger and thirst nor ate buddhi ana* fueaensesaffecteu* by the qualities of the Xtroan 
such as consciousness and bliss 

IS Had thc_activities of the senses been dependent only on the body without 
reference to the Atman which is supmoposed on the body they would have been 
active even during sleep when there is no such superanpoution 
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follow the instructions of Sruti. In this respect there is 
no difference between a man and a lower animal". A 
cow runs away through fear from a man who has a 
raised stick in his hand; but it moves towards him if he 
has fresh green grass with him. A man too approaches 
another, if the latter is of gentle behaviour; but he runs 
away from a fierce-looking strong person, who approaches 
shouting and flourishing a sword in hand. So, in spite 
of the difference of intelligence between men and animals, 
their cognitional and other activities of the practical 
worldly life are ultimately due to the mutual superimposi- 
tion of the Atman and the un-atman. 

Now what can we say about that kind of activity 
which is enjoined by the Vedas ? No doubt a person 
who wishes to qualify himself for the psrformance of such 
actions, a sacrifice for instance, gets first the intellectual 
conviction that the soul ought to have a relation with the 
nest world 11 . But this does not include the knowledge 
of the real nature of the Atman who is, as the Upanisads 
tell us, beyond the bodily wants of hunger and thirst, 
beyond the distinctions of castes such as Brahmms and 
Ksattriyas, and beyond the rounds of birth and death. 
As a matter of fact, this kind of knowledge has no purpose 
to serve for a person who has to perform a sacrifice; on the 
other hand, it goes against and disqualifies that person. 
But before the advent of such Aupanisadic knowledge of 
the Atman, what can be said of the whole of the Karma- 
Kanda ? The reply is, it has its basis in avidya. "Unless 
the' distinctions of caste, asrama, age, etc. are s uperimposed 

U The animal i. aware of the distinction to" T^k°ASv ShfSJi 
a man Is not only a wits of thi. distinction, but also kmw. that the tody ™ "^ f^' 

of Mr? J££. ^"Ss. -rssr 

it must be the soul which ought to be c 0 "^^ no ,i lasl0n about the absolute 
other words, it U suggested that t be F*r-*°' , co ntrary.hewillhave all the possible 
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upon the Atman, there will be no possibility of the 
performance of a sacrifice by a Brahmm 

How this natural and endless superimposition 
operates in the world and creates the false knowledge that 
the soul is the doer and expenencer of actions and their 
effects, we shall explain by a few examples A man 
considers himself happy or otherwise, as his wife ana 
children are He considers himself to be stout, lean, fair, 
mute, deaf or blind, when as a matter of fact his body or 
sense organs ate so The desires, the doubts and the 
various modifications of his mind, as also the sense or 
empirical consciousness in the form of 'I am', are ascribed 
by him as belonging to the eternal Atman in him, the 
witness of all" And reciprocally, the Pratyagatman 
also is superimposed by him on body, senses, mind etc ' 

With a view therefore to remove this adhyasa which 
is the root cause of all evil, and thereby to enable one to 
attain the knowledge of the unity of the Atman, the study 
of the Vedanta is undertaken And that all the Vedanta 
passages have this purpose alone, we shall prove in what 
follows, viz the Sariraka-mimamsa" 

The first Sutra of this Vedanta mlmamsa is as follows 

? falsJKtn^WOT, I (?) 

|AtJia — now , atah — therefore , Brahma jynasa — desire to 
\now the Brahman J 

NOW THEREFORE THE DESIRE TO KNOW THE BRAHMAN 1 

13 Qualities belonging to others and thcrtforeconstituting the socialme ofaman 
ot qualities belonging, to hit own body or to hii tenses or mind oc ahathkjra tie all 
superimposed upon the Atman In other words tk. supetimposition tikes place 
Cither through the social relation, or through the phys CO psycholog cal considerations 

16 It Is on account of this type of adhyasa via of the Atman on the sens s, 
Intel ect etc tl at a roan appears to he endowed with caitanya As opposed to this 

V the other land of adhy sa vit that of tntcllevt etc on the Atman endows the mi n 
I with the notions that he is the doer of actions and enjoyer of fruits 

17 The iarira being dirty it known as Sarnaka and the fiva which dweda in 
hist body Is known therefore as L riraka A discussion or Mimurhsu whether this 
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The word 'now* indicates that the inquiry about 
the Brahman follows as a consequence of some prior event 
It does not indicate the mere beginning of a new subject 
such as the nature of Brahman, after another subject has 
been finished Nor does it make us aware of any prior 
event which is not connected as cause or condition of the 
inquiry of Brahman To say that the word 'now' is used 
to indicate the auspicious beginning of a work, is also 
inadequate, for such a beginning is indicated by the mere 
sound of the word *atha' So far as its meaning is con 
cerned, it is used then to denote a necessary connection. 

What then is that necessary, antecedent, condition 
winch, when fulfilled, makes one fit to enter upon the 
inquiry of the nature of Brahman 7 It cannot be the 
study of the Vedas exclusively, for it is the common 
antecedent of both the inquiries regarding the Brahman 
and Rehgious duty Neither can the knowledge of 
Religious duty be said to be the antecedent, because one 
can have the knowledge of the Brahman even without the 
knowledge of such duty, by merely studying the Vedanta 
literature Here there is no indication of the order of suc- 
cession, as is indicated with reference to certain things 
to be done m a sacrifice Knowledge of Religious duty 
and that of Brahman are not so related to each other that 
the study of the one will prepare a person to study the 
other They differ in subject matter and in results 
Brahma jfiana ends in salvation and eternal bliss, while 
Dharma .fiana has transitory prosperity as its end 
Dharma jfiana enjoins performance of religious acts, while 
Brahma jfiana does not The fruit of one is dependent 
on human activity, in theother it is notso Brahman be- 
ing eternal and an ever-accomplished fact, the knowledge 
of it is not something which will accrue at some future 
time as the result of human effort The fruit of Dharma 
on the other hand, is to be accomplished at some future 

!ar,ral» t. ihe urns >s Bmhoon «f « » '■f™ " Jf 
duo™ bans the a.m of a" Vrf«>t» i».»E«. it > 
M~numsa 
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time by the performance of some religious acts Besides, 
the intent of the Sruti statements differs entirely in the 
two inquiries A statement in the Brahmana, such as 
"A person wishing to obtain svarga should perform the 
Agnisfoma sacrifice ", informs us about Dharma, by urging 
us to act But a statement from the Upanisads, such as 
"The Atman is verily the Brahman", does not render a 
man inclined to do some activity, but instructs him 
straightway regarding the nature of the Brahman In other 
words, whereas the knowledge about the Brahman is the 
immediate result of the Upamsadie statement, without 
requiring any intermediate human activity, the knowledge 
about Dharma is dependent not only on the statement 
from the Brahmana hut on human activity too Unlike 
Dharma jfiana, then, the knowledge of the Brahman is like 
perceptual knowledge wh ch arises as soon as there is 
contact of a sen=e with its objects It does not wait to 
come into being till there is some human activity, for it 
does not require it If Dharma jfiana then is not the 
necessary antecedent o f Brahma jfiana, we must state what 
that antecedent is. 

The real antecedent conditions are- — The discrimi- 
nation between what is abiding and what is not abiding, 
non attachment to the mundane and extra mundane objects 
of pleasure and pain, possession of tranquillity, restraint 
and other virtues,' and the desire for final liberation If 
these conditions are fulfilled, then alone, irrespective of 
the knowledge of Dharma, it is possible to enter upon 
an inquiry of the Brahman and to know it The word 
'now therefore indicate" that Brahma jynasa is subsequent 
to the fulfilment of these four conditions 

The word 'therefore supplies an additional reison 
as to why the four moral and spiritual means alone, and not 
Dharma jnana, are to be construed as the prerequisites of 
Brahma jfiana The statement from the Chandogya Upa 



1 The other virtues besides S"aa (rranqu 1 ty) and daraa (restraint) are known 
aauparati (Dispars on) Citiksa (endurance) sanndhana (alertness) and Iradjoa (fsith) 
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nisad (8, 1, 6) regarding the 'perishable nature of the 
fruits of actions acquired in this or the next world', clears 
away the possible objection based on the belief that 
dispassion for fruits of the next world may not be had 
inasmuch as they are not perishable as the fruits of this 
world are Thus while the fruits of Agnihotra and other 
sacrifices are declared by Veda itself as impermanent, the 
Taittiriya Upanisad, on the other hand, points out to us 
that "He who knows the Brahman becomes the Brahman" 
(2, 1) From this it is clear that the above mentioned 
quah6cations, such as the discrimination that the Brahman 
alone is the Reality, are the only necessary antecedents 
of Brahma-jnana 

The third and the last word m the Sutra, va, 
'Brahma-jijhasa indicates that Brahman is the direct and 
principal object of inquiry Of course this may imply 
other objects of inquiry, which are less important and 
therefore of a secondary nature, e g means of knowledge, 
reasoning, sidhana and its results When someone says, 
" There goes the king ", what he means is that the king 
is going along with his retinue Sruti also tells us that 
Brahman is the direct object of the desire for knowledge, 
e g we get in the Taittiriya Upanisad (3, 1) That from 
uhon these beings are born etc , desire to know that 
That is Brahman " This desire for knowledge, again, has 
for its object not merely an intellectual understanding 
about the nature of the Brahman, but the realisation Of it, 
for it is this direct realisation of Brahman which consti 
tutes the Summum Bonum of human life, and which is 
necessary to root out all avidya, the seed of all evil m 
this Sarhsara 

Brahman i* derived from the root 'brh' (to become 
great), and so means the Being having unlimited greatness 
This quality of unlimited greatness ,n its turn implies 
that Brahman is etern al, pure, self conscious a nd free 

— " — — ; "„ attributes of Brahman and constitute what is known a 
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The existence of Brahman 15 also known by its being the 
self of every thing Everv one has the consciousness of 
the existence of the self in the form of 'I am* And yet, opi- 
nions differ regarding the specific nature of the self. 
The Lokayatikas and the ordinary men believe thatthi« 
body a/one, when endowed with intefiigence, is known 
as the self Others say that the organs and the intel- 
ligence, or the mind alone is the self. To some others 
like the Buddhas the momentary knowledge or the void 
itself is the self. It is, to some others, a being which is 
distinct from the body etc and is responsible foractions 
Some say the self is merely the subject of experience, 
while some others posit the existence of an omniscient, 
omnipotent Lord of all, and call him the real Self as 
distinct from the selves, while there are some others who 
call him the Self of selves Thus it is that different 
people hold different opinions, and advance in support 
arguments and passages from Sruti which are only partly 
true When such is the state, if a man accept' as true 
any one of the wrong views, he will not only not have the 
highest bliss, but will also be bound by the chain of births 
and deaths So it is with a view to make possible the 
release of all that the author of the Sutras has started the 
inquiry into the knowledge of Brahman, by reporting to 
arguments which are not inconsistent with Sruti 

Sfi^FT *ra* I x 

{Janmadi — origin etc , asya — of this, yatdh — from which,} 

(Brahman is that) from which (subsistence and 
dissolution) beginning with the origin of this (world 
frocefd) 2 

the primary nature of Brahman there is another definition ol it known aa Tatastha 
laksana It points out other derivative qua! ties of Brahman such as omniscience 
omnipotence, omnipresence etc 



ADHYAYA I, PA I, SU 2 11 

The word * janmadr * is a compound which can be 
solved in two ways', and so may mean either the sub- 
sistence and dissolution merely without including the 
meaning of the word 1 janma \ tiz origin, along with them 
or the subsistence and dissolution which come after the 
origin If we take the second meaning, then alone it is 
possible to relate the three states to this world, in the 
order o f origin, subsistence and dissolution For what 
comes into being alone endures and ceases to be in course 
of time Sruti too points out the same order (Tai 3, 1) 
The world that is qualified by these three state" is this 
very world made up of names and forms, subjects and 
objects, causes and effects, and space and time It baffles 
our imagination when we think about its wonderful 
construction It is this world which is dependent for 
its origin, subsistence, and dissolution on the Brahman 

V/e need not however increase the number of states 
from three to six, as the »age Yaska has done it For the 
motive of the »age was to speak about the nature of all 
created things after once the five elements have come into 
existence In the first place, the three additional states 
of modification, growth and decay are involved in the 
three states already mentioned, the first two being a kind 
of origination, and the last a kind of dissolution Second 
ly, if these six states are menfoned, they may refer to 
the five great elements as their cause and not to the 
Brahman In order to ward away this possible suspicion, 
the author of the Sutras has mentioned only the three 
states and not six Even the origin of the five great 
Bhutas must be referred back to the Brahman, which is 
both omniscient and omnipotent 

It is not possible therefore to attribute the origin etc 
of the world to any other cause, such as the non intelligent 

i Tt,» c . . unr, (onsin) an adjectival function only and so the 

vJ,* I j E ~^. we^re Swire of the two .ub.Cintiom v't ■«!» .tence 

wotddrop. down the moment we "''^ d as eubstantive in character 

S "eotXo Tnd^SlThTSrioS. ate fin to constitute the „cnin 8 of 

a he compound 
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cup of somarasa in the Atiratra sacrifice ; or a man 
may or may not make, onlation before or after sunrise 
In all such cases, injunctions and prohibitions, options 
and rules have a place, because they refer to the intellect 
of man The knowledge of the Vastu (Brahman or Sub 
stance} has no reference to human intellect or activity, 
but is rooted m itself alone To say with regard to a 
post that it is a man or something else is false knowledge, 
to say that it is a post i fl correct, because this knowledge 
is rooted m the thing itself Even so the knowledge 
of Brahman depends entirely on Brahman alone, inas' 
much as it is already an accomplished fact 

One may say that Brahman as an existing substance 
can also he known by other means of knowledge, and 
"o the discussion of the Vedanta passages is not essential 
to know it But this is not correct For Brahman is not 
like the external things an object of the sense* We 
perceive the world but not the Brahman Nor can we 
infer that the world is an effect of Brahman , for no 
invariable necessary connection can be established 
between an effect which is perceived and a cause which 
is incapable of being perceived Therefore the present 
Sutra does not refer to inference as the means of knowing 
Brahman, it refers to the Vedanta passages which are 
capable of describing the Brahman In the dialogue 
between Varuna and his son (Tat 3, 1, 6), the Brahman 
is described as Bliss and as that from which beings are 
born, and that »n which they live and merge after death 
This and other passages referred to by the Sutra point 
out therefore the single conclusion that Brahman is eternal, 
pure, intelligent, free and omniscient, and that it is the 
cause of this world 

To confiim this, we proceed 

ISastra— Sruli , yonitvat— from bang the source { 
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From its being the source of Sruti, or Sauri 

BEING THE MEANS OF ITS KNOWLEDGE 3 

If the compound Sastrayoni be treated as 
Sasthitatpurusa and be dissolved as 'Sastrasya yomh', 
then the meaning of the Sutra is that the Brahman is 
the source of the Sruti, but if the compound is treated 
as Bahuvnhi and is dissolved as 'Sastram yomh Karanam 
pramanam yasy\ then the meaning will be that the 
Sruti is the means of the knowledge of Brahman 

The Sruti, i e the Rgveda and other branches of 
study, is a mine of knowledge and light, nevertheless 
it comes 'as a breath'' (Br 2, 4, 10) from the omniscient 
and omnipotent Brahman, just as grammar comes from 
Panini where else can we seek for the source of this 
omniscient quality of the Sruti ' Or the Sutra may be 
interpreted to mean that the knowledge of the Brahman 
as the cause of the world is possible only through Sruti, 
as has been shown by quoting a passage in the preceding 
Sutra But as there was some room for doubt in the 
preceding Sutra, whether or not there was in it a reference 
to inference, the present Sutra is intended to remove that 
doubt and explicitly state that the Sruti is the means 
of knowing that Brahman is the cau=e of the Universe ' 

a a»Miiiti<Mura, 1 W 

Someone may raise an objection like the following 
How can it be maintained that Sruti is the means of know 
ing Brahman 7 For in the Purva Mimamsa (Sutra 1, 2, 1), 
Jaimini has stated that action is the sole end of Sruti, 
and so those Sruti passages which do not aim at action 
are useless No doubt, there are many passages m the 
Veda which appear to have no connection with action, 

1 The first interpretation would leave room for supposing that Brahmin 13 inferrcJ 
from gruu just as the lirst Sutra has left room for supposing that Brahman is inferred 
from the world But the mention of the fact that fituti is the breath of the great 
Being as mentioned by the Sruti itself removes both these doubts 
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that is, which neither enjoin nor prohibit any action 
For example, ' Wind is a swift deity,' appears to have 
no relation to human activity when taken in isolation 
But read in the proper context, it means that the action 
of sacrificing a white animal to the deity of Wind will 
bear the fruit as swiftly as the wind is swift Similarly, 
' the Fire wept on account of being con6ned by gods,' 
is endowed with meaning because it implies the censure 
of "liver and the offering of it in a sacrifice, inasmuch 
as silver is produced out of the tears of Agni Therefore, 
as Jaimini says (Pu Mi SO 1, 2, 7), such Vedic sentences, 
known as arthvada' go to supplement by way of praise or 
censure other sentences which enjoin or prohibit actions 
The mantras too, as Jaimini tells us (Pu Mi Su 1, 2, 40), 
are connected with either the actions or their mean= 
For examp'e, in the mantra, ' for strength, thee ', (Yaj 
Sam 1,1,1), the action of cutting a branch is implied No 
Vedic passage can therefore be «aid to have any meaning 
unless it refers to some action or to some means or fruit 
of action The Vedic passages which are declared to 
refer to the Brahman as an accomplished fact are there 
fore either useless, because there are other mean" of proof 
such as perception, or if they are to be of any use, they 
must, m the first place, refer in a subsidiary manner to 
some action or agent, or secondly, to the means or fruit 
of action, as explained above by Jaimini, or thirdly, must 
point out the process of meditation for the sake of realiz<ng 
the Brahman In any ca«e, they do not refer to Brahman 
directly or independentlyofanyaction 

In order to refute this the Sutrakara says — 

[Tat — that , tu but , samanvayat — feeing the result of 
harmony J 

But that (Brahman is known trom Sruti), is the 

RESULT OF HARMONY (OF THE VCDANTA PASSAGES) 4 
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1 The omniscient and omnipotent Brahmin then 
is the cause of the origin, subsistence and dissolution of 
the world This is the only harmonious and cumuhtive 
conclusion of the Vedanta passages, such as , ' Being 
alone was in the beginning, one, without a second ' 
(Cha 6, 2, 1), ' All this was in the beginning, the one 
Atman alone ' (Ait Ar 2, 4, 1, 1) , ' This is the 
Brahman, without cause and without effect, having 
nothing el-c inside or outside, this Atman i= the 
Brahman, the spectator of all ' (Br 2, 5, 19) , ' That 
which is seen in front of one'e self is the immortal 
Brahman alone ' (Mu 2, 2, ll) When the words in 
these passages refer directly and undoubtedly to Brahman, 
it will be improper to imagine that they refer to an 
altogether different thing viz action To do so i« t0 
commit the error in two ways , it is to reject the 
Brahman which is categorically indicated and to accept 
the action which is not so stated 

2 Nor cm it be said that these passages refer to 
the agent or the deity which is implied in every action 
Put passages like ' then by what means, he (the Atman) 
should see whom 7 \ (Br 2, 4, 13) remove the possibility 
of reference to agent, actions, means or the fruit thereof 

3 Notwithstanding that it is ilready of the nature 
of an existing thing, Brahman cannot be known through 
perception or other means of knowledge, for the fact 
that Brahman is the Self of all, cannot be understood 
except by means of Sruti passages, such as ' That thou 
art' (Cha 6,8,7) 

4 Nor can it be said that instruction regarding 
the nature of Brahman will serve no purpose, because 
Brahman is not something which is to be accepted or 
rejected For it is exactly this knowledge of the Brahman 
as the self of all, which does not require the further doing 
ornon doing of anything, and which resultsm theSummum 
Bonum of man's life by making him free from all pain 
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5 There may be certain passages in which the 
description of the deities is subordinate to the process 
of meditation But Brahman is not described in this manner 
as an object of meditation For meditation implies the 
duality of the meditator and the object of meditation 
Once the knowledge of unity arises, and the sense of 
duality is uprooted, there will be no such distinctions 
as agents and actions, nor anything which will be desired 
or avoided Hence Brahmin can never be considered 
in a subordinate manner as an object necessary for the 
process of meditation 

6 There may be passages in Karma Kanda in 
which it is easy to point out that certain sentences known 
as arthavada, whose function is to praise or censure, are 
supplementary to other sentences which enjoin or prohibit 
action, and are therefore authoritative But the Vedanta- 
passiges which impart the knowledge of the Atman 
have their own direct fruit, viz the final re ease Valid 
by themselves they do not owe their validity to other 
passages whi ch deal with activity such as meditation 
or inferential reasoning It is clear, therefore, that Sruti 
is authoritative as a means of the knowledge of Brahman 

At this point, some others (Vrttikaras) raise the 
following objections 

1 Brahman is still the object of the process of realiza- 
tion, even though we may accept that it is known through 
Sruti Knowledge about the sacrificial post or about 
the • Ahavaniya- fire cannot be had by ordinary means 
of proof , it is given by Sruti And yet the post and the 
fire are described in a subsidiary manner, because they 
are involved in other activities which are recommended 
or pTohibited by the Veda That the ; purpose of 

norf T^icuTar 'thing! i cTeTr ^fd^folLw" 
not to do a P a ^"f ^ „f lt (Veda) is to give the 
kiwi dgeof som^tadTact-vity W Bha 1, 11), 
A^tatMnent inducing action is known as an injunction 
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(Saba Bhi 1, J, 2); * A statement which gives knowledge 
about religious duty is known as initiation or instruction ' 
(Jai Sfi 1, 1, 5), 'I^t words be connected with the verb 
denoting action' (Jai Sii 1, 1, 25), 'Activity being 
the aim of Sruti, passages which have no such aim are 
useless ' (Jai Su I, 2, 1) The Vedanta-passages too, 
inasmuch as they belong to Sruti, are purposive in the 
same way Just as ' agnihotra ' etc are recommended 
as a means to attain to heaven, even so the knowledge 
of Brahman is recommended as a means for the attain 
ment of immortality 

2 The Vedantm may say that the objects of 
knowledge and the fruits thereof differ in the two 
Sastras According to Karma-Kanda, Dharma is to be 
accomplished in the future, according to the Vedanta, 
the Brahman is an already accomplished and eternal fact 
The fruit in one, viz heaven, is dependent on the per 
formance of actions, the fruit in the other, vis the release, 
is not the result of any actions Therefore the analogy, 
that the knowledge of Brahman is recommended for the 
purpose of final release in the way in which a sacrifice 
is recommended for attaining heaven, is not correct 
In refutation of this, we reply that the knowledge about 
Brahman grvenby the Vedanta passages is only mconnec 
tion with some actions The desire to know the Brahman 
is produced in us on account of such directive statements 
' Verily, the Atman must be seen ' (Br 2, 4, 5) , ' Search 
out and understand the sinless Atman ' (Cha S, 7, 1) 
' One should worship the Brahman in the form of 
Atman only, (Br 1,4, 7), 'One should worship the 
Atman only as his true nature ' (Br 1, 4, 15), ' One 
who knows Brahman becomes Brahman * (Mu 3., 2, 9) 
'And to the questions, what is this Atman 7 What is 
this Brahman which arise in the mind by reading the 
above mentioned directive statements, we get the reply 
mother Vedantic statements that 'The Atman is eternal ' 
\ (Ka 2, 18), 'Omniscient' (Mu 1,9), ' all pervading ' 
(Sve 3, 11), ' eternally content with itself ' as well as 
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* eternally pure, self-conscious and free ', and that 'the 
Brahman is of the nature of consciousness and bli=s ' 
(Br 3, 9, 28) The nature of the Brahman is thus described 
because the motive of the Vedanta-passages is primarily 
to enable a man to meditate on it in order to achieve 
the final release 

3 If the Vedanta-passages were mere statements 
of existing facts and did not refer to actions to be done 
or not to be done, as if they resemble statements 
like, * there are seven continents on the earth,' ' the 
king is marching,' they would be useless in practical 
life It is alleged that the fear of the serpent will be 
removed by the mere assertion of the statement that 
' this is a rope, not a snake ' But it is a matter of common 
experience that the mere verba! knowledge of the nature 
of Brahman does not in any way remove the wrong notions 
about one's own self On the contrary, a man having 
such verbal knowledge continues to be affected by 
pleasure and pain of samsara 

4 Besides, as stated in the Sruti (Br 2, 4, 5), the 
sravana (hearing) is to be followed by reflection and 
contemplation This clearly shows that in so far as 
Brahman is known by Sruti, it becomes the object of 
the devotional process 

We say in reply that the objections are futile, 
because 

1 There is a great difference between the results of 
Karma vidya and Brahma vidya (i) While the knowledge 
and practice of dharma and adharma result in sensuous 



diiu practice or onarma a»u aunaiui* — — - 

pleasure and pam, the knowledge of Brahman results in rinal 
release which is free from pam and is beyond the ken 
of the senses (u) Unlike moksa, pleasure and pain arise 
on account of the contact of the senses and its objects, 
and are experienced by all the beings from Brahmadeva 
down to the blade of grass Moksa, however, is impossible 
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for those who have not seen the Atman (m) There 
is the difference of degree in the merits or dements and 
in the consequent pleasures and pains, as also in the 
capacity of persons performing religious acts There is 
no such difference either with reference tomoksa, orwith 
reference to persons who are capable of having it (if) 
Those who perform sacniiccsand are given to learning and 
contemplation go after death by the northern path of 
light to Brahma-loLa , while those who do the daily 
routine of agnihotra etc or social service and exhibit moral" 
qualities go by the southern path of smoke to Candra loia 
and live there till their mentis evhausted (Cha 5, 10, 5) 
(v) Thus, in short, is described the transitory, fleeting 
nature of Sanisara of the embodied beings as opposed 
to the disembodied state of final release which is not 
certa ml y the result of actions as directed by £ru ti Samsara is 
due to ignorance and is full of pleasure and pain, merit and 
dement, moksa, on theotherhand.cannotbethefruitofdhar 
ma It means knowledge, the disembodied and original con' 
dition of purity and bliss, as is clear from the passages 'The 
wise does not grieve, because he knows that the Atma 11 
is bodiless though residing in the bodies, and is changeless 
though residing m the changing things The Atman is 
the greatest and the omnipresent bemg of all ' (Ka 2, 22 ), 
k He is pure, and without prana and manas 1 (Mu 2, 1, 2), 
' This purusa is not attached to anything * (Br 4, 3, 15) 
In other words, these passages point out that the Atman 
is without gross or subtle body, and is unattached to 
both of them So it has been proved that moksa is the 
eternal disembodied state and is different from the fruits 
of actions enjoined by dharma 

2 Some may noiU tftat tie erterraii' rarfonr or" oirfrgs- 
is compatible with change(parmaminitya) The five elements 
of earth, water etc or the three gunas of the Samkhyas, 
are eternal in the sense that thev are recognised as identical 
even though under going change for the sake of the evolu- 

1 Front the view paint of one tcbo has achieved Brabman^ nana all talk about 
the two paths and lokas u irrelevant 
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tion of the universe But moksa is eternal in the true 
sense of the word , it dees not undergo any transfor- 
mation, and is immovable (Kufasthamtya). All per- 
vading like akaia, existing by itself, content with itself, 
without body, parts or modifications, it is self illuminating, 
timeless and unaffected by merit and demerit (Ka. 1, 2, 14) 
Therefore, moksa or the disembodied condition is the same 
as Brahman, and so the instruction of Brahman cannot 
be mere supplementary to action 

3 Consider the following ' One who knows 
Brahman becomes Brahman * (Mu 3, 2, 9) , ' Ineffective 
become the actions of one who sees the Brahman as the 
support of the higher and the lower' (Mu 2, 2, 8) , 
' He who has the Brahmamc joy fears on no account' 
(Tai 2, 9) , ' O Janaka, You have achieved fearlessness ' 
(Br 4, 2, 4) , * Brahman knew itself as Brahman and so 
has become all this ' (Br 1, 4, 10) , 1 How can infatua- 
tion and sorrow affect him who has seen oneness in all '' 
(Is 7), ' Seeing which, the sage, Vamadeva, realised that 
he was Manu, he was the sun (Br 1, 4, 10) All these 
Sruti passages indicate that moksa follows immediately 
after the realization of Brahman, or that there remains 
nothing to be done after Brahma jnana to attain moksa 
If it be the result of any activity, one would get moksa, 
like heaven after a lapse of some time But just as 
a man can sing while standing, even so there need not be 
any lapse of time between Brahma jnana and moksa 

4 Consider again the other passages which indi 
cate that the only result of Atma jnana is merely to remove 
the obstacles in the way of moksa Bharadvaja and other 
sages say to their Guru, Pippalada, ' You are father unto 
us, because you have carried us to the other end of avidya 
(Pr 6, 8), Narada says to Sanatkumara,' 'Since I have 
heard from men like thee that one who knows the Atman 
overcomes grief, carry me then beyond my grief (Oha 
7, 1, 3) 'Revered Sanatkumara carried him tey° n _ d 
ignorance' because his sins were washed out' (Cha 
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7, 26, 2) The author of Nyaya-Sastra, Gautama, 
too, holds the view that the successive destruc- 
tion of false knowledge, faults, activity, birth and misery 
results in moksa (Nya Su 1, 1, 2) Unlike the Nyaya' 
view the Vedintm holds that the destruction of false 
knowledge results from the knowledge of the identity 
of jiva and Brahman 

5 This knowledge of the identity of the jiva and 
Brahman is not due to make-believe (bhavana)« on account 
of the fact that consciousness is common to both, though 
a similar make believe is referred to m the Sruti, 'infinite 
are the Visvedevas and infinite is the mind in its modifica- 
tions , so it is that the person who fancies the mental 
states as Visvedevas gets the world that knows no finitude ' 
(Br 3, 1, 9) The identity of the jiva and Brahman 
however is real and not imagined 

6 Nor is this knowledge of identity of the nature 
of superimposivion (adhyasa) Brahman is not superimpos 
ed on the jiva, in the manner in which it is recom 
mended to be superimposed for the sake of meditation 
on mind or on the sun (Cha 3, 18, 1 , 3, 19, 1) 

7 Nor again is the knowledge of the identity of 
jiva and Brahman on the pattern of the functional identity 
conceived between prana and vayu The vayu or wind is 
said to be the absorber of everything e g , of fire, sun etc at 
the tune of dissolution, and prana is said to be the absorber 
of speech, sight, hearing etc during sleep (Cha 4, 3, 7, 
4, 3, 3) It is on account of this common activity or func- 
tion of the two, that the prana is to be contemplated 

1 The Teliiyayikas however behave in ansvy armaria the VedatKm believes 
in one Atman only 

2 Bhavana is deliberate though imaginary identification o f two things on aC 
Count of eimilanty Adhyasa is illusory jcVntrficatiori and cannot be delit'era'e 
Bhavana is iitiUied in order to forget the lower m value by meditating upon the 
higher eg the ViSvedevas arSconteraplated and imagined to have actual y taken the 
place of the nwdincations of the mind while the latter though actual are forgotten 
in the process of meditation Inadhyasacne lasimply aware erroneously of the meaning 
or the what* of one thing - on the that of other 
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as the wind The jiva however is not identical with the 
Brahman m the sense that both of them have the common 
activity of growing. 

8 Nor does this knowledge of identity mean the 
act of purification of the jiva in its activity of seeing the 
Brahman, as is implied in the seeing of ghee by the 
sacrificer's wife m the Upamsu Yaga The seeing of the 
identity of the jiva and the Brahman is not referred to 
in any passage connected with sacrifice 

9 (i) To suppose that this knowledge of identity 
arises on account of make believe etc as mentioned above, 
is to set at naught the words m the following passages 
which clearly indicate that the identity 1= real and not 
imagined ' Thou art that ' (Ka 6, 8, 7) I am Brahman ' 
(Bf 1, 4, 10) , ' Thi= Atman is Brahman, - (Br 2, 5, 19) 
The cessation of avidya as the result of this knowledge 
and the fact of the realisation of the Brahman are clearly 
mentioned m the passages ' The knot in the heart 
is broken, and all the doubts are cut ' He who knows 
Brahman becomes Brahman (Mo 2, 2, 8 , 3, 2, 9) («) 
Hence it is clear tl'at Brahma jfiana is not the result of 
•=ome human activity, but exists in itself alone It exists 
as certainly as an object that is perceived or inferred exists 
by itself In other words, it i<= impossible to conceive 
Brahman or the knowledge of Brahman as in any way 
connected with human activity and treated as an 
effect (in) Brahman is not an object of knowing, 
because it is stated ' to be different from the known effect 
and the unknown cause ' (Ke 1, 3) , ' How can one 
know Him by whose power everything else is known 
(Br 2, 4, 13) (id) Nor again is Brahman the object 
of any religious worship , for the tongue cannot say 
anything about it, though it is through its power that the 
tongue speaks ' Know this to be Brahman and not that 
which is worshipped' (Ke 1, 4, and 5) 

10 If it is indescribable, how can Sruti be said to be 
the means of knowing the Brahman » The reply is that 
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what Sruti aims at showing is that Brahman is the internal 
imperishable Atman It can never become the subject, 
because all the empirical differences of the knower, the 
known and the knowledge are caused by avidya The 
paradoxical statement that *it is not known by those who 
think that they know it, but that it is known by those 
who say that they do not know it' (Ke 2, 3), means that 
it transcends the triad of the known, the knower and the 
knowledge, and that it is only to be realised The same 
idea is conveyed in the passage, ' You cannot see the seer 
of sight, hear the hearer of hearing, think the thinker ot 
thought, and know the knower of knowledge etc ' (Br 
3, 4, 2) In short, the Sruti denies the imaginary trans 
migratory nature of the Atman, and thereby brings out 
the eternally free nature of the same, moksa, in other 
words, is not transitory 

11 To consider moksa as a thing to be produced 
like a jar, or brought into being by a modification m the 
original condition Like curds from milk, or reached as « 
it is a place of journey, is to consider it as short lived, and 
as dependent on some action of body, mind or speech 
Moksa is nothing but Brahman or the Atman, which is 
already present in all Brahman is perfect and so nothing 
can be added to it, being eternally pure, there cannot be 
any flaw in it which requires to be removed It is not 
amenable to any change, and hence moksa does not mean 
the manifestation of the real nature of the Atman on 
account of the latter being purified by some action, as if 
it is a mirror which becomes clear when the dust over it 
is removed 

Again, it is the empirical soul and not the Atma" 
that gets itself associated with the body, and which, 
therefore, is said to be purified by actions such as bathing, 
sipping of water, and the wearing of the sacred thread 
In the proposition, 1 1 am free from disease the empirical 
soul signified by the word 'I ' is nothing but the ahaifikara 
that arises on account of avidya and gets itself associated 
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with the body. ' Joined with the body, the senses and 
the mind, it becomes known as the enjoyer or bhokta 
(Ka. 3, 1, 4), and as such, 'eats the sweet fruit'; while the 
other (the Atman) merely looks on without eating ' (Mu. 
3, 1, 1,). Brahman is described to be 'the one God, 
the hidden Atman in all beings, all-pervading, watching 
all activity, the support of all, and yet absolutely free 
from all qualities* (Sve. 6, 11), or again, as 'self-luminous, 
disembodied, without any scars or muscles, pure and 
without evil' (is\ 8). Moksa, then, being the same as 
the Atman or Brahman, cannot in any way be connected 
with action. It has its relation with knowledge alone. 

12. Is not knowledge itself an activity of the mind ? 
No, the two are entirely different. Action is dependent 
on the mind but independent of the nature of things, and 
so admits of being done or not done. This includes even 
mental actions like reflection and meditation on a deity, 
as are required to be done by the 'hota' while he is saying 
'vasat', and the chief priest is engaged in making the 
offering (Ait. Bra. 3, 8, 1) Knowledge, on the other hand, 
is not dependent on the mind of man or the Vedic instruc- 
tions. It depends on the thing itself and is made available 
by pramanas. The difference between action and know- 
ledge will'be dearfrom the following example. Meditation 
on man and woman as fire (Cha 5, 7, 1 ; 5, 8, 1) is an 
action because it is dependent on the will of man and 
conveys a Vedic instruction. The idea of fire, on the 
other hand, constitutes knowledge because it refers to 
the actual perceived fire, and is not dependent on the 
mind of man or on some Vedic statement. The know- 
ledge of Brahman too is in the same manner objectively 
real, that is, refers to Brahman alone and not to any human 
activity or Vedic instruction. The various imperative 
statements such as 'The Atman should be seen, medi- 
tated upon etc' become as inoperative as the edge ot a 
rasor when it is applied to a stone, because the Brahman 
which is referred to by these statements, is not something 
which can be acquired or rejected. The only purpose 
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served by these imperative statements is that they enable 
us to turn our back against our common objects of lite 
and dislike, as also against our activity which is directed 
m achieving them, and to enable us to direct our eye on 
the Atman itself That after the realisation of the Atman, 
there remains nothing to be achieved or rejected, is no 
defect, but on the contrary, constitutes the strength of the 
Vedantic position It is the fulfilment of all our duty and 
the end of our life 'If one were to realize the Atman 
and realize him as this very Purusa (Brahman) what and 
for whom will he wish anything and suffer in the body 7 ' 
(Br 4, 4, 12), or as the Bhagavadgita declares, such a 
person achieves the aim of his life Brahman is not 
therefore expounded as the object of any activity 

13 The opinion of those who, following Jaimini, 
say that there is no portion of the Vedas which dozs not 
recommend or prohibit action, or which is not subser 
vient to action, is not therefore only erroneous but is 
also the expression of boldness For the Upamsadic 
description of the Purusa is only a statement of fact, 
and not a statement regarding any action It is impossible 
to hold that this Upanisadic Purusa or Brahman, who is 
beyond birth and death, and who is unrelated to action 
which is involved in production, modification, acquisition 
and purification, does not exist or is not realized His 
existence is implied by the very word Atman* in the 
passage which tries to describe him negatively as not this', 
not this' (Br 3, 9, 26) To deny the Atman is to posit 
him, for otherwise the very denial would become lm 
possible 

It w:li be wrong to suggest thst the Ataisn need not 
be known from the Upamsads, and that any body will be 
aware of it as the object of consciousness For what 
people are aware of is not the Atman, but the empirical 
soul The Atman of the Upamsads is the witness of 
the soul, the in dweller of all, the unchanging one and 
\ same to all Knowledge about him cannot be had from 
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Karma-Kanda or Logic He alone is imperishable among 
all perishable things, and so cannot be avoided, and being 
eternal, pure, intelligent and free, he is not like a thing 
which is to be got by effort 'There is nothing beyond 
the Purusa, He i« the highest Good' (Ka 1, 3, 11) He 
is referred to 'as taught in the Upanisads' (Br 3, 9, 26) 
This clearly shows that the main concern of the Upanisads 
is to teach the doctrine of the Atman 

14 Now even if we take Jaimim's dictum that 
action alone is the import of the Vedas, we shall find 
that within the domain of the Karma Kanda portion 
itself, statements regarding 'soma' and 'curds', such as 
One should sacrifice with "soma" or"use curds"as offering', 
will become meaningless The words 'soma' and 'curds' 
do not themselve* indicate any action If, on the 
other hand, it is contended that they have got all the 
meaning inasmuch a« they form part of some action to be 
done, then why should we suppose that the Jnana Kanda 
portion of the Veda which gives instruction about the 
eternally existing, unchanging Atman, has no connection 
with some future event which necessarily follows as a 
result 7 Though Atman itself is not a part of action or 
is not subservient to action, one necessary result of the 
knowledge of the Atman is the removal of false knowledge 
and of the consequent samsara The connection of a 
thing with action does not change that thing into action 
Knowledge of things only as already existing facts is 
possible m both the spheresof Karma and Jnana, and ltis 
the common nature of both that they are necessarily 
connected with results peculiar to them 

Besides, if the dictum of Jaimmi is pressed too far 
some negative propositions from the Karma Kanda itself 
which recommend abstinence from action will have to be 
considered as useless, for they are themselves neither 
actions nor subservient to actions, and so appear to be 
mere statements of existing facts But such a conclusion 
is not desirable If it »s urged that a negative statement 
may imply a positive statement over and above the 
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negation of some positive idea, then there would be no 
difference between actions which are enjoined and actions 
which are prohibited The word 'not' in the sentence, 
'a Brahmin should not be killed*, has got the primary 
meaning of desisting from killing, and so should not be 
construed as merely having the secondary or the implied 
meaning, viz of doing something else than killing, that is, 
abusing or tormenting him The negative particle 
merely indicates the non existence of that action with 
which it is connected and not any new action, unless from 
context in exceptional cases, it is certain that the negative 
sense constitutes an action For example, in the Praja- 
pati'vrata, the Brahmacan is asked not to see the rising 
sun Here, 'not to see the rising sun* is not simply the 
absence of seeing the rising sun, but constitutes a positive 
action by itself But excepting such cases, the negative 
particle indicates a neutral condition of the mind which 
arises on account of the negation of an action It need 
not be maintained that this cognition of the negation 
and the consequent neutral condition of mind will last 
for a short time, and will again give rise to a desire to do 
the actions, for the fire is extinguished only after the fuel 
is burnt Knowledge about the negation of an action 
will first destroy the desire for action and then destroy 
itself In short, it is the neutral condition of indifference 
to actions that constitutes the meaning of a negative 
proposition, and not an action which is contrary to some 
prohibited action So if there be any part of the Vedas 
which is meaningless, it is that which has no other aim 
but to narrate some stories 

15 V/e have proved so far that Vedic statements 
regarding existing facts are not purposeless, even though 
they do not point to any action They are of the type, 
'This is a rope, not a snake', and are therefore purposeful 
in the way in which this proposition is in removing th e 
fear of the snake No doubt, one who has merely an 
intellectual understanding of the Brahman may be found 
engrossed as before with the aSairs of the world, but not 
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certainly one who has realised the Brahman It is natural 
that a man who has falsely identified himself with his 
body should suffer from the effects of misery and fear, but 
he will never suffer in this way if he once realizes, as the 
Vedas tell, that he himself is the Brahman A person 
who feels proud on account of his riches may mourn over 
the loss if he is robbed of them, but is it ever possible 
for a person to mourn over the loss, if he has renounced 
the world and has given up his attachment for wealth 7 
Similarly, a person may derive pleasure from ear rings 
because he has the sense of ownership, but is it possible 
for him to have the same pleasure m ownership, once 
he casts away the ear-rings and feels no attachment 
to them 7 As the Sruti tells, 'neither pleasure nor pain 
touches a man who has lost the egoism of his body' 
(Cha 8, 12, 1) 

16 As for the disembodied condition or moksa we 
have already said that it is eternal One may perhaps 
say that the disembodied condition is possible after death, 
but that the Atman may again assume the body on account 
of the merits and demerits incurred by it But the Atman 
is neither related with body nor with merit and demerit 
To hold that the Atman is related to the body because of 
merit and dement, and that it incurs merit and demerit 
because it has got a body, is to argue in a circle To 
hold again that the body, on the one hand, and merit and 
demerit, on the other, are endlessly related to each other 
as seed and tree, is to believe m a chain of blind men who 
will be unable to lead one another No doubt kings 
and great men are called authors of actions, although their 
servants do these for the sake of wealth But there is 
no such link to establish the relation of master and servant 

T° a tHlt th 4e S tm of ? I am t^LrfSrn^oKce 
tT^tK fake knowledge that the T is 
identified with the body. 
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17 Following the Prabhakara school, it need not 
also be said in this connection that the consciousness ot 
the Atman as the body arises on account of the trans 
ference of the idea and the name of one thing to another 
thing because of certain characteristics which ate common 
to both The meaning of the transferred name is only 
secondary and not primary On seeing the bravery ana 
similar qualities of a man, he may be called a 'lion among 
men But where there is no cognition of the two things 
as separate from each other, the transference occurs on 
account of error In darkness, a post is taken for a man 
there appears silver on the shell, for there is no clear an 
distinct apprehension of the post or the shell bo tn 
meaning of the term 'man' or of 'silver' that is transterre 
to the post or the shell is not the secondary meaning, di» 
the primary meaning due to error Similarly, the applies 
tion of the word T and of the consciousness of tnat i 
to the body-complex arises on account of the \<S^ oa ^ a Z 
the difference between the body and the I I n 
absence of the knowledge of the difference between tn= 
two, there will necessarily be the absence of the trans 
ference of the secondary meaning (if any) from one to tn 
other So it is on account of supenmposition or err 
that the word and the meaning of V are transferrin w 
the body This error is not peculiar only to snepae™ 
and common people, even learned men who know 
distinction between the Atman and the body, commit 

All this goes to prove two things, (i) that the 
bodiedness of the Atman is due to false notion, anc IJ, ' 
that the disembodied condition or moksa can be experienc. 
even while living From the view point of one « > ' , 
realized the Brahman, 'the bod> is fike the cast oft, oea 
slough of a snake, he himself, on the other hand, reman 
immortal, without the body, and becomes verily tn 
Brahman and the Light' (Br 4 4, 7) So perfect: is tn 
disembodied condition of such a person that he j*nav 
'as if he has neither eyes, nor ears, nor mind norM 
Bhagavadgita too, while describing the characteristics 
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a Sthitaprajfia, tells us that one who has realized the Atman 
is in no wav connected with any kind of action Thus, 
it has been proved beyond doubt that one who has 
realized the Brahman never returns to Samsara, nor one 
who clings to Samsara has realized the Brahman 

18 Finally, the objection that Brahman does not 
constitute an independent topic of inquiry but a sub 
sidiary one to Dharma jfiana is also not true Reflection 
and contemplation as well as listening to narrations about 
the nature of Brahman are for the purpose of realizing the 
Brahman, and not for some other purpose Had Brahman 
been subservient to the process of meditation, it would 
have been incorporated in Purva Mimamsa alone At 
best, Jaimini would have made a separate chapter to deal 
with Brahman, as if it were an appendix to Dharma 
Jijnasa, as he has done with reference to sacrifice and 
Summum Bonum of life (Pu Mi Su 4, 1, 1) But no 
where in Purva-Mimamsa is there any reference to the 
knowledge dealing with the identity of the Brahman 
and the jlva, and hence it is appropriate to have a 
separate branch of study for dealing with the subject 
of Brahman 

Therefore all the precepts regarding action and all 
the means of knowledge have their utility so long as the 
knowledge, 'I am the Brahman', has not dawned Once 
there arises the knowledge of this non dual Atman, that 
can neither be accepted nor rejected at the will of a man, 
there remains neither the subject as the knower, nor the 
object as the known, nor again the means of knowledge 
Hence it is said 'The moment one knows that he is 
verily the Brahman, his secondary or false consciousness 
that he is related to his son or to his body dropdown, 
and there remains nothing to be done by him Th- 
Atman appears as the subject in relation to an object so 
lone as it is not known m its true nature, but the oomen. 
the g A tman" S known the person becomes one with the 
sinless Brahman 
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We have proved so far that the only aim and the mo 
tive of the Vedanta passages is to make us awareof the lact 
that Brahman is the Self of everything, that it has no 
relation with action, and that, being omniscient an 
omnipotent, it is the cause of the origin, subsistence a 
dissolution of the world The Sarhkhya and other philo- 
sophers, however, rely on inference and not on i>r 
And so they think that the Veda"nta passages which aeai 
with the problem of creation point out that the ca use 
the world is the connection of pradhina with Purusa 
The followers of Kanada think that God and the atoms 
are the efficient and the material causes of the wor 
Others too take their stand on Vedanta passages ano ," 
fallacious arguments and objections Against all tn 
opponents it will be shown that the only aim or u 
Vedanta passages is to impart the kn° w,e ,?g e , „<■'« 
Brahman The views of the opponents will thereto* 
be propounded and refuted 

To state first the view of the Samkhyas „ Pra f\ a "j 
is the cause of the world, though it is non int eI1, f " C 
consists of the three gunas It can be said to be* 
potent, because it has the power to produce all its ena. 
and it is omniscient because 'knowledge comes out 
sattva' (B G 17, 14) Th.s is borne out by "era 
that the yogins themselves become omniscient fceca 
they are endowed with body and senses (the effects o f 
dhana), and possess the sattva quality of P rad ? aoa f tbe 
highest degree Even at the t.me of the dissolution ot tn 
world, when the three gunas are in the 'f^^g 
equipoise, the pradhana has got the capacity for kno ^B 
all, in spite of its being non intelligent "n me 
hand, Brahman is incapable of having full or P^'.^nd 
ledge, for it is saio to be solitary, devoid of b°W 
otherjorgans of sense and action and hough i » P,^ , 
consciousness, it is conscious of nothing in para ^ 
And what does omniscience of Brahman mean, ex<xy 
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capacity for all knowledge as in the case of pradhana 7 
For if we mean by it a perpetual actual cognition of objects, 
Brahman will be robbed of its freedom to know, and if 
we mean by it transitory cognition, then it will be robbed 
of its eternal consciousness which is said to be its essence 
Besides, being without the means of action, like the body 
and the senses, it can neither have knowledge nor be able 
to create this world It can never be the cause of the 
world because it is one and homogeneous As opposed to 
thi% the pradhana is capable of modifications It consists 
of more elements than one, and may therefore be the 
cause of the world 

To this the Sutrakara replies 

U^ate/i — on account of seeing , n& — not , a sabdarli — 
not found in veia 1 

Because 'seeing' (is referred, the Pradhana) which 
is not founded on the veda, is not (the cause) 5 

The pradhana cannot be the cau=e of the world, for 
being non intelligent, it cannot perform the act of seeing 
which is mentioned in the Sruti as performed by the cause 
The word 'seeing' does not refer simply to the meaning 
of the root 'Iks' (to see) but includes in it meanings of 
other words also which indicate possession of intelligence 
or knowledge, in the same manner m which the word 
'Yata' is used by Jaimini to indicate any sacrifice I he 
word 'this ' m the following passages refers to this world 
of names and forms as caused by the intelligent Brahman 
alone 'This was, m the beginning, the one, non dual 
Being, it saw wlthm it the desire, to become 
„ j s „-u" -,nd so created the fire (Cha 6, 2, and j;, 
™^ the bltinmng one Atman alone, and nothing 
J Z Snaatv "o move He saw within him the 

else had the apOT d d duced them - ( A ,t 

desire to P^^ne pbce, ,t is thePurusa consisting of 
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sixteen parts" who is said to have 'seen and produced the 
prana* (Pr. 6, 3). Similarly, in Muriclakopamsad (1, 1. 9) 
'all this Brahman, that is the world* of names, forms, and 
food', has been Eaid to have come out of 'Him who is 
omniscient, and whose penance is the knowledge of all 
the lores'. All this clearly shows, that the cause of 
the world is the 'seeing' of the intelligent Brahman and 
not that of the non-intelligent pradhana. 

Pradhana cannot be omniscient on account of its 
sattva-guna too; for the latter is in the condition of equi- 
poise with the other two gunas, and not predominant 
over others. Knowledge arises only when the sattva pre- 
dominates. And if the presence of sattva in it is sufficient 
to consider the pradhana as having the capacity to know 
all, the presence of rajas and tamas which prevent 
knowledge is sufficient to consider it as having the 
capacity to know little. Again there must be some 
conscious subject to whom the sattva will belong as a 
modified state, but the pradhana is not a conscious subject 
A yogm becomes omniscient because he is a conscious 
subject, and not simply because there is an excess of 
sattva in him 

Modifying his position, a Samkhya may say that 
Brahman may be the witness, and yet it is on this very 
account that the piadhana may possess in it the cau«al 
activity of the 'seeing' mentioned in the Sruti, just as a 
ball of iron which is not itself fire may possess the quality 
of burning on account of its conjunction with fire But 
will it not then be more reasonable to say that Brahman 
alone is the cause of the world rather than saying that 
pradhana, which is dependent on the Brahman, is tbe 
cause 7 

Besides, there is no incompatibility between the 
ever-lasting all-knowingness and the freedom of Brahman 
Just as the ever-lasting heat and light of the sun are said 

1 The euteen ^ ka"12s* arc the four quarter:, eixtb, heaven the epsce hetwceo 
ttem. oceaa, fife, *un, moon, hfihtnins. hreath. eye. ear acd ereech (Chi. 4, 5-S) 
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to have been given freely by the sun, even so the 'seeing' 
of the Brahman is a free act inspite of its eternal cognition 
The all knowing Brahman 'saw*, is as clear a statement 
about the freedom of the Brahman, as the statement the 
sun 'shines' about the freedom of the sun, even when 
there n no object to be seen or no object to be illuminated 
And if at all the 'seeing' should grammatically require 
some object to be seen, it will be no other than the very 
names and forms" of this world which were before creation 
present in the bosom of the Brahman as ideas to be seen 
or thought of If the Yogms can have a perceptual 
knowledge of the past and the future on account of His 
grace, is it too much to suppose that He himself, the 
eternally pure, has an everlasting cognition of the creation, 
subsistence and dissolution of this world * Like lumino- 
sity of the sun, eternal knowledge, being itself the essential 
nature of Brahman, does not require the means of 
knowledge Being bound by avidya, the individual soul 
may require body and other instruments for the sake 
of having knowledge But as the following mantras tell 
us, God is free from every hindrance to knowledge He 
has neither body nor senses, neither is there anyone who 
is equal or superior to him, manifold and extraordinary 
is his power, and his actions are the natural result of his 
knowledge Handless and holding fast the things, without 
feet and moving swift, without eyes and yet having sight, 
without ears and yet hearing, He knows all that is 
knowable, but nobody knows him, they call him the first 
and the great Purusa' (Sve 6, 8, , 3, 19) 

No doubt, the individual jiva, though bound to 
s'msara is essentially not different from lima, ottier 
than whom, there is no other seer or knower (Br 3, /, 2&) 
And yet, ju«t as a false notion arises regarding the existence 
of duTerent portions of space on account of the emrence 
of the limitations of things like jars and vessels in one 

anirvacafli yi.* 
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space, even so there arises the false notion that the soul 
and God are different on account of the ignorance of the 
fact that the soul is attached to the limitations of body, 
and the senses The Atman is thus wrongly kltevea 
as the non-Atman, and therefore requires the body ana 
the senses for carrying on the affairs (lit for 'seeing.) ot 
this saiiisara 

One may ask if the non intelligent pradhana cannot 
be said to have 'seen' in the manner m w ^ n a ban ~j° 
a river is figuratively said to be wishing to fall 
pradhana too brings about the evolution of the universe 
as regularly, as a man should execute his plan of going to 
a village after taking his bath and dinner Such a igura 
tive use 11 made even in Sruti, 'The fire saw, the water 
saw' (Cha 6, 2, 3 , 4) OreK if the 'seeing refers to 
Brahman, there too *t must be taken in a figurative sense, 
because, tn the context where it is used, it refers more 
than once to non intelligent objects, such as fire an 
water 

To this the Sutrakara replies 

{Gaimah — secondary , cet — if , na — not , Atmasahdat 
on account of the word ' Atman ' ] 

On account of the word 'Atman' Cbeing app J; ib ° 
to the cause) the meaning (of the word 'seeing ) 
not figurative 6 

The Sruti passage which mentions the Sat (Being) « 
alone existing before the creation of this world, and as 
alone responsible for the creation of fire, water and eart 
on account of its 'seeing', mentions further that it was tn 
divinity of Sat which thought of entering with its own 
jivatman into the other divinities of fire, water and eart 
and so evolving the world of names and forms (Cha o, 41 
If the 'seeing' or thought should refer in a figurative 
manner to the pradhana, then the word 'divinity 
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would refer to it, but m that case, how can 'jivatman', 
which means both conventionally and etymologically 
the intelligent ruler of the body and the bearer of prima, 
be the constituent nature of the non intelligent pradhana 7 
But if by ' sat ' we mean the Brahman which does the act 
of 'seeing', not in a figurative or secondary manner, but 
literally or primarily, the use of the word Atman with 
reference to jiva will be intelligible In a chapter of the 
Chandogyopamsad (6, 8, 7), 5vetaketu is told that he is 
the Atman, and that all this is the Atman, the very subtle 
essence, the 'sat' or the Purusa ' As for fire and water, 
even though they are spoken of as possessing the 'seeing' 
in a figurative manner, and as being smaller divinities, 
they are in reality non intelligent and created objects 
having names and form* 

It may still be urged that the word 'Atman' may 
refer to pradhana, in the same figurative manner in which 
a king may say about his servant, Bhadrasena, that he is 
his very soul For the pradhana is useful in making 
the ji va reap the fruit of hi« actions or have his salvation, 
Ju*t as the minister of a king is useful to him in 
peace and war Or the word 'Atman" may refer to both 
intelligent and non intelligent beings, just as the word 
'jyoti' indicates both a sacrifice and a flame, and hence 
the 'seeing' may still be taken m a figurative meaning 

To this the Sutrakara replies : 

[Tannuihasya — of him who is devoted to Brahman , 
m°\sopaiesat — on account of release being promised J 

Because the instruction is that one who is de 
voted to Him gets final release (the word Atman 
cannot be used with reference to pradhana) 7 

The passage from the Chandogyopanlsad which tells 
us that the subtle Being (Sat) is the Atman and which 
further expounds the truth That thou art , is immediately 
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with reference to their actions, such as the 'seeing' perform- 
ed by the Sat But we should take it in the figurative sense 
with reference to non sentient things, such as the senses 
and elements Again, the interpretation of the word 
'jyoti' is no key to the interpretation of the word 'Atman' 1 
The word 'jyoti' has got the derivative meaning of 'sacri- 
fice', because the sacrifice indicates the primary meaning of 
the word, viz light or flame m it The word 'Atman', on 
the other hand, cannot be transferred with its meaning 
which is available with reference to sentient beings, to 
the non-sentient pradhana, because there is nothing 
common between the sentient Brahman and the non 
sentient pradhana 

fHeyatua — fact of bemg discarded , avacanat — there being 
no statement , ca — and 1 

There being no statement that it is to be dis 
carded (the pradhana is not mentioned by the word 
'Sat'), and 8 

The word 'Sat' has not been used to denote the 
pradhana, even as a preliminary step, so that it should 
denote afterwards the Brahman or the Atman Had it 
been so, Svetaketu's father who wished to instruct his 
son regarding the nature of the subtle Bemg or the Atman, 
would have first asked him to descard the notion of the 
pradhana being the Sat But this has not been done 
When the very small star of Arundhati is to be shown 
the device adopted is to show first a bigger star near it 
as if it is the star of Arundhati and then to direct the 
attention to the real star, thereby discarding the earlier 
false knowledge of the bigger star as Arundhati But 
such a device Ls not been used ™J£>£ 
^^h^be^^u^** and discarded 
Ser so that" should be an *^°£°™£^ n f 
Svetaketu that Atman alone is the Sat or the real Being 
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The sixth adhyaya of the Chandogyopanisad deals will 
the direct statement of the Atman as the real Being 

Even if the pradhana is believed to be rejected, the 
word and' in the Sutra indicates that there would arise 
the additional defect of contradicting the earlier statement 
viz the cause being known, everything else becomes 
known For the sixth adhyaya begins with the statement 
of the question as to what it is which when known enables 
one to know what is ordinarily never known, hear what is 
never heard, and realize what is never realised -Ana 
the reply is given by saying that to know the clay as the 
cause is to know everything that is made out of clay, f° r 
all the modifications of clay are mere distinctions in name 
which have their origin in speech and not in clay as such 
The truth is that all these modi6cations are clay only 
(Cha 6, 1, 2-6) If the word Sat were to denote pradhana, 
then the knowledge of pradhana as the cause would 
have given us the knowledge of the individual souls 
But this does not happen, because the souls which^are 
sentient cannot be the effects of the non sentient pradhana 
Therefore the word 'Sat' does not mean pradhana 

A further reason why 'Sat' does not mean Pradhana 

{Sim — Atman , apyayat — on account of absorption J 

On account of (the individual soul) entering 
into the Atman, (the word 'Sat' does ,not refer to 
Pradhana) P 

It is with reference to the cause which is denoted 
by the word 'Sat' that it is said that the individual soul 
becomes one with the 'Sat' during sleep (CM 6, 8, 1) 
In the waking state, the soul apprehends the objects in 
tellectually and becomes endowed with the conscious 
ness of the body The same soul goes by the name of 
the ' mind 1 when the person dreams on account of the 
desires which onjy are left behind But when he becomes 
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devoid of the two conditions, that is, when there are 
neither the external objects, nor the body, nor the senses, 
nor even the desire* of which he should be conscious, he is 
said to sleep or enter, as if, in his true being vis the 
Atman This interpretation of the word ' Svapiti ' (he 
sleeps) as ' Svam apTto bhavati ' (becomes absorbed in 
the Atman) is analogous to the interpretation of the word 

* hrdaya " (heart) as ' hrdi ayam Atma ' (the Atman is 
in the heart Cha 8, 3, 3) Similarly, again, the words 

* aianaya ' and ' udanya ' are explained as ' water which 
carries the food eaten by him ' (tadasttam), ' fire which 
carries away what has been drunk (talpitam) by him (Cha 
6, 8, 3, 5) So it is impossible that the conscious Atman 
will be resolved in the non-conscious pradhana Even 
if the word 'Sva' were to denote, not necessarily Atman, 
but pradhana as ' belonging to the Atman,' there would 
be the same defect of the conscious being mixed up with 
the non conscious The soul then, * embraced as he is 
by the conscious Atman, knows nothing inside or out- 
side* during sleep (Br 4, 3, 21) , and so, it is not pradhana, 
but the conscious Atman alone which is the cause of the 
world, which is indicated by the word ' Sat ' and in 
which all conscious beings go for rest 

Pradhana is not the cause for a further reason 

iTRraiiHiut I ?° 

fGati — knowledge , samanyat — on account of similarity J 

On account op the consensus of opinion (expres- 
sed IN DIFFERENT UfANISADS, BrAHMAN IS THE CAUSE, 
AND NOT PRADHANA) 10 

Had the Vedanta passages contradicted each other 
as the arguments of the logicians do, then it would have 
been plausible to hold that the cause of the world is either 
the intelligent Brahman or the non intelligent pradhana 
or soin<.thfn2 else But there is the unanimous declara- 
tion Sal the intelligent Brahman alone is the cause 
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Compare for instance : 'Just as sparks emanate from 
fire in all directions, even so, from the Attnan proceed 
the pranas, and from pranas the gods, and from £ ods 
the world* ' (Kau. 3, 3); ' From the Attnan has come 
forth the akasa ' (Tai. 2, 1); ' All this has come out ot 
the Atman ' (Cha 7, 26, 1); * From Atman alone pro- 
ceeds the prana,' (Pra. 3, 3). So, just as the eyes of different 
men agree in having the same knowledge regarding colour, 
even so the views expressed in different Vedanta passages 
agree m holding the conscious Atman or Brahman as 
the cause of the world. And the consensus of opinion 
is certainly a powerful argument 

A further reason in support of the omniscient Brah' 
man as the cause of the world : 

g^ira i ?? 

f Srutattvat — being mentioned in t he Veda , ca — and J 
And because it is mentioned in Sruti (that thi 

ALL-KNOWING BrAIIMAN IS THE CAUSE) 11 

The mantropanisad of the Svetasvataras tells us 
that ' He alone, the all-knowing God, indicated by t» e 
word ' Sva ' is the cause and the Lord of fords, w ™ 
there is none else who can be said to have produced nun 
or be his lord' (6, 9) This means that the omniscient 
Brahman alone is the cause of the world 

In the above and in the preceding nine Sutras, what 
have been showing by thehelpofsuitableargumentsis that 
the various Vedanta-passages aim at proving that the 
all-knowing and the all-powerful God is the cause of the 
origin, subsistence and dissolution of the world The 
purpose of the remaining Sutras is to show that Brahman 
assumes two forms, one without limitations as the object 
of knowledge, and the other with limitations as the object 
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of devotion Consider the following ' where there ap- 
pears duality, one sees the other , but when one becomes 
identified with the Atman, who should see whom 7 ' 
(Br 4, 5, 15) When one sees nothing but the Atman, 
hears or knows nothing but the Atman, he is the greatest, 
but where one sees or hears or knows something else, 
it is a little thing , he who is the greatest attains immor- 
tality, everything little is perishable ' (Cha 7, 24, 1) 
' Having created all, the wise Being names them and 
calls them by their names ' (Tai Ar 3, 12, 7) ' He 
is without limbs or actions, without any blemish or 
defect, unperturbed, unaffected, the bridge of salvation, 
and is hke fire which has consumed the fuel of avidya' 
(Sve 6,19) 'Not this, not this' (Br 2,3,6) ' It is neither 
gross nor subtle ' (Br 3, 8, 8) ' Perfect is one abode, 
imperfect the other ' All these and several other passages 
show that Brahman as the object of knowledge differs 
from Brahman as the object of devotion The_ latter 
however is the result of avidya So long as avidya Ia°ts, 
there arise different forms of devotion which either aim 
at prosperity, success in works or gradual liberation 
' As a man worships, so he becomes ' (Cha 3, 14, 1) , 
'Whatever one remembers at the time of death, he 
attains that ' (B G 8, 6) Though the Atman is eternal, 
unchanging, uniform and hidden m all the movable 
and immovable things, he becomes manifest in propor- 
tion to the degree of the excellence of the mind and 
being endowed with power, dignity and glory (Ait 
Ar 2 3 21 B G 10 41) becomes an object of worship 
Simila'rly, in the Brahmasiitras too (1, 1, 20 and 1, 1, 22) 
the f inless golden person who appears on the oVc : oi_ the 
sun as well as the AKsa are declared to be the highest 
Being 

n,„. i4,™iiTh Atmalfiana is the immediate cause 

of m I % S be settled whether it refers to Saguna 
of moksa, it must be setti r Brahman 1S the 

or to Nurguna Brahman a ^ 
fclve thTsl^Hem, as also incidental* e*p.,n in 
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the remaining Sutras the earlier point that Brahman, 
and not pradhana, is the cause of the world 

iAna&amayah—a being fMefbhss ; abhyasat—bccMSt 
of repetition.] 

Anandamava (means the Brahman) because (the 
word ananda as denoting Brahman) is repeated u 

Ahex having mentioned in succession several atnuw 
consisting of food, prana, mind and intelligence, tne 
Taittiriyopanisad tells us that the inner most -A 1 ™ 3 " 
consists of bliss (2, 1, 5) The question to be solved m tw s 
connection is whether anandamaya Atman is the Brahman 
itself, the Being which is already pointed out as truUi 
knowledge and eternity, or lite the selfs of food, pn" 1 * 
etc , it v> different from the Brahman The purvapa&a" 
contends that it is jivatman only and not Brahman, ne 
cause, m the first place, the anandamaya comes fas' ia 
the series of lower attnans such as those that are made up 
of food etc , secondly, even though innermost, it has J 0 ^ 
etc as its limbs, eg 'joy is its head ', and thirdly,' 
has, unlike the Brahman, the body vis the preceding 
atman made up of intelligence (Tai 2, 6) 

In reply to this, it is to be said that anandamaya 
means the highest Atman aJone, for it is in this sense that 
the word ' ananda ' has been repeatedly used, e g after 
introducing the topic of anandamaya as an embodied 
one, it is further said to constitute the essence of flavour 
(rasa) It it after getting this rasa that one finds the 
bhs« , if this bliss be not in the akasa of the heart, who 
would be able to breathe' He alone makes one enjoy 
the bliss , and the test of this bliss of the Brahman is 
that one who gets it does not fear anything, but reach e f 
the Atman and realizes that Bliss itself is the Brahman 
(Tai 2, 7 9 , 3, 6) Again we have 1 knowledge and 
bliss are Brahman 1 (B r 3, 9, 28) So the word bliss or 
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' ananda ' is repeatedly used for Brahman ; hence we say 
that' anandamaya 'Atman is Brahman only. 

As for the objections, we say that they have no 
force. In the first place, the anandamaya Atman is the 
innermost reality of all, beyond which no other atman 
is mentioned. The most ignorant of the people under- 
stand by the Atman the body which is made up of food. 
So in order to suit the understanding of the common 
run of people, the Atman is first shown to be that which 
is un-atman ; then another un-atman of the same shape 
but more real because inner than the first; then another 
still of the same shape, but much more real because inner 
than the second; and so on, till the innermost Atman which 
consists of ananda only is finally shown as the real one. 
Just as the very small star of Arundhati is shown last 
of all, after having first shown the bigger ones m the_neigh- 
bourhood as aids to the eyesight, even so the un-atmans 
made up of food, prana etc. are shown in succession in 
order that people of ordinary intelligence may gradually 
eliminate the false atmans, and posit the innermost 
Atman consisting of ananda as the only realitv. Secondly, 
to speak of this Atman as ' having the head of joy 
or the ' body of intelligence ' is but an imagination. 
The language of 'limbs' and 'body' is used with 
reference to this Atman , because it is mentioned 
as the last link of the chain. Otherwise it has neither 
body nor limbs as the jivatman has. Ananadamaya Atman 
>s verily then the Brahman or the highest Atman 

lV,\araiabdat— due to word denoting modification ; na ; 
iti ; cet— if; na; pracurjat— due to abundance.} 

If it be said (that anandamaya) does not (denote 
the highest Atman) because rr is a word denoting 

MODIEICATION (THEN IT .s) NOT SOOTHE MEANING OP THE 
AFFIX 'MAYA') BEING ABUNDANCE. 13 



48 vedanta explained 

And because the difference is pointed out (the 
anandamaya is not the jivatman) 17 

The Taittiri yopamsad tells us (2, 7) that the individual 
soul gets the bliss of the Atman after it first gets the teste 
of the Atman , for the Atman is described as bliss it»i 
and as flavour (rasa) It is clear that the attainer an d trie 
attained cannot be one and the same No doubt, iiu 
and Smrti recommend the search of the Atman, as tne 
is nothing higher than the knowledge of the ^ tm 
In reality, the Atman is in its own nature, Am , 
alone 'There is no other seer or hearer than rn 
highest Lord ' (Br 3, 7, 23) , and hence no searcn u 
it is possible Yet, in common experience owing , 
ignorance, the Atman is identified with the non atm 
like body, senses etc , and so it is possible to say t 
the Atman is to be searched or heard or attaint 

The jivatman who is really not different from G°<j 
(Atman) is unreal He is the product of avidya, w 
being embodied is responsiblefor his actions and the resu 
thereof The reverse cannot be said of God we can 
not say that God is unreal because he is identified wih 
the jivatman , for he is the ground of avidya 1 I, 
a magician is the cause or support of an unreal P r ° tot Vj 
of him who climbs up a rope and holds a shield an" 
=word in his hands, or just as the unlimited aLaia being 
limited by the adjunct of a jar appears distinct from t 
akasa in the jar, even so the Lord is different from tn 
jivatman, inasmuch a* he is not only real but the supP or 
or the ground of the illusory nature of the jiva 

fKamat — in' to desire, ca—pmA , pa— not , anumanap' 
ksri — necessity of inference J 

And on account or desire (being ExrRESstn 

„V ANANDAMAYA) NO NECESSITY OF INFERRING (Tilt 

tradhana) IS 
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The desire on the part of anandamaya to ' become 
many and to create ' (Tai 2, 6) precludes the possibility 
of the non intelligent pradhana being the cause of the 
world, or being the same as anandamaya The re- 
futation of the Samkhya doctrine was already done in 
the Sutra 1, 1, 5, but is again incidentally done here to 
show that the Vedanta passages are uniform m the view 
that Brahman is the cause of the world Desire and 
1 ananda ' cannot belong to pradhana even in a figurative 
manner 

[Ajmm — in this , asya — of this , en — and , tadyogatfi — 
union tuith that , jasti— teaches } 

Besides, within this (Anandamaya, the union 
of this (individual soul) is taught 19 

Besides.the anandamaya does not denote the pradhana 
or the jiva, because the jiva obtains salvation when 
it k joined or identified with the anandamaya The 
jiva, we are told, ' becomes fearless when he is lodged in 
that invisible, incorporeal, undefinable unsupported and 
fearless Atman, but the moment he feels himself even 
slightly away from the Atman he encounters the tear 
of Samsara' (Tai 2, 7) 

We must have our own say, however, in ^<j°"™' 
tion (, e as against the view of the Vfttikaras regarding 
the meanmg of the word anandamaya) How can 
the affix 'maya- mean modification^ or P™*"* 
when it is added on to words anna, prana, manas ana 
When it is aaaea o sudden, ' abundance, when 

Vijnana, and 1 mean ^ aU ol z , ^ conte xt ' 

it ,s added on " annamayaand ending with 

The words b ^ nnl "j enes> an d accordingly how is it that 
ananoVmaya form one series ref[ f/ M Brahman ' 

Thfs is hUsuppo 'ng that a certain body consists partly 
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of an old lady and partly of a young lady We grant that 
Brahman is the chief topic of discussion (Tai Chapter 4/ 
But, m that case, if ' anandamaya ' were to denote tne 
Brahman, * annamaya ' etc too, would denote it j 
may be said that anandamaya points to Brahman because 
while other atmans such as annamaya etc have, ea 
one of them, a further Stman beyond it, there is n 
such atman beyond anandamaya But in The Taittiny 
pamsad itself (2, 5) it is said with reference to anandamaya 
that 'joy is its head, satisfaction is its right wing, 
delight is its left wing, inanda (bliss) is its soul, an 
Brahman is its ta.l and support ' The me Brahma' 
which is mentioned as truth, knowledge and >nnm, 
is mentioned here as the tail and support , and it » 
have the knowledge of this Brahman, that the 
description of the five sheaths, from annamaya to ana 
maya, is given In saying therefore that anandanay 
does not mean Brahman, but that the tail of ananda T^ ra 
is the Brahman, we are not leaving (as the V(IB»^ 
supposes us to do) the original and main context ™ 
description of Brahman, and introducing the new lay 
of describing the jiva as anandamaya 

Now, the description of Brahman as mere "j e ^' t 
or the tail of the anandamaya may be said to redu e 
to a subordinate portion, and so if we are to ^ 
to the context, once again, the anandamaya may oe 
cognized as the true Brahman But this is w c .° v ,. 
one and the same Brahman as at once the who 5' a j 
the anandamaya, and as a mere part thereof vis U5C 
If we are to get away from this contradiction, «» ' 
locate the mention of Brahman either in the seme 1 
referring to anandamaya or in the sentence rcicrr b 
to the tail of it The word ' Brahman ' occurs m» 
latter sentence and not in the former, and so it is pr 1 j 
to say that the subject matter of Brahman is chieliy. 
not subordinated mentioned in the sentence ™ tc " * 
to the tail, and that anandaimya does not denote liranro. 
at all. 



I - J' 

ADHYAYA I, PA I, SU. HT .1, ,.' " 51 

Our conclusion that Brahman is treated-tts the chief 
subject-matter m the sentence, 1 Brahman is the tail 
and the support,' gams strength by what is told in the 
verse which immediately follows it, viz. ' If he 
knows the Brahman as non existing, he himself 
becomes non existent , if he knows it as existing, he 
himself becomes so ' (Tai 2, 6) Without any reference 
to anandamaya which is known to all, this verse tells us 
what one may gain or lose, if one only knows the being 
or the non-being of Brahman The word * tail * is not 
to be taken literally and construed as merely a member , 
it is to be taken in the sense of support or resting place 
of all the ananda known to the world As the Bnhad- 
aranyaka says, ' All the created beings hve only on a 
very small portion of that Brahmanic ananda ' (4, 3, 32) 

Notwithstanding the above, if we are to consider 
the anandamaya as Brahman, then because it is endowed 
with qualities like joy etc. as its members, we shall have 
to consider it as savisesa or saguna Brahman, as opposed 
to nirvisesa or nirguna Brahman, ' from which the 
speech and mind turn away being unable to comprehend 
It One who gets the ananda of this Brahman tears 
nothing ' (Tai 2 9) Besides, ' anandamaya abounds 
in bliss ' means that it contains a little measure of pain 
too. But to hold this view about Brahman is to hold 
it in contradiction to another Sruti passage which tells 
us that ' that is In6nite or Brahman where nothing else is 
heard, seen or known ' (Cha 7, 24, 1) Moreover, as 
joy differs from man to man, the anandamaya too mil 
be different Brahman, on the other hand is imperi- 
shable, truth and know edge and so cannot be = d'vided 
(Tai 2 1) ^tis the all-pervading God, thehiddeninner 
Atman of all beings ' (Sve 6. U) It is to be noted 
aeain that it is not the word anandamaya but the wora 
again that it is iiu d ( h ve a I rea dy seen 

ananda which is repeate K ^ ^ , ^ 

m Sutra 12 V ^ ' Taitt.riya as well as other Upanisads 
Brahman is clear from iai y* ft ^ ^ ^ (m 
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anandamaya, which, as we have seen, is not Brahman- 
The passage in which the full word ' anandamaya is 
repeated only tells us that it too, like other P recc J", g 
anatmans fuch as ' annamaya * etc , is to be discarded 
No doubt the stage of anandamaya is to be attained 
in order to reach the Brahman The passage. 
' Let me be many, let me create,' (Tai 2, 6) is nearer 
the sentence which refers to Brahman as the tail an 
support <Tai. 2, 5) than to the sentence which refers to 
anandamaya, and so does not tell us that anan da' 
maya is the Brahman Similarly, ' He is rasa,' (Tai 2, A) 
refers to Brahman and not to anandamaya. 

As for the objection that Brahman in the neuter 
gender is referred to by the masculine pronoun n 
in the sentence 'He wishes to become many,' WC r ,« 
that the masculine word Atman too in ' from that Atma 
has come forth akasa ' (Tai. 2 1) refers to Brahman, in 
asmuch as Brahman is the subject-matter of the cha pte 
As for the word 'ananda' mentioned in the_Bharga 
VaYuni Vidya", in the sentence ' He realized ananda a» 
Brahman (Tai. 3, 6), it denotes Brahman alone BBfV 
there is neither the affix ' maya ' nor any mention of to 
limbs such as joy as 'head' etc. Nowhere in the chap 
intention to refer to the saguna Branny 

i already 



is there any 



having qualities or members ; on the contrary, as : 
said, it aims at having the knowledge of mrguna Braiim 
which transcends speech and mind The con c ^ j, 
therefore is that the affix ' maya ' does not mean abu 
ance ' but means only modification or product, and 
anandamaya like ' annamaya ' etc. does not refer 
Brahman 

The Sutras should therefore, be explained as fo 1 ' 0 * 3 : 
Sutra 12— Brahman is the chief and not sub 0 ™ 10 ",! 
Subject-matter, as is clear from its reference as the 



I In other word. 
•Laces aic to be attali 
roiya is to be reached only 
N(rvife|i Brahman 



.t.>.obeattainedonl>tobe ducarJed, '!j£ JSISl 

cd only to be d Karded 10 favour of later one. The 'ru^ 
Dti1>reobed«cardedinfivo«rcfiti'udind»urr<» t • 
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and support of the anandamaya atman (Tai. 2, 5) and from 
the repetition of the word 'Brahman in the immediately 
following verse, ' he becomes himself existent or non- 
existent who knows Brahman to be so ' (Tai 2, 6). Sutra 
" I' Brahman is not to be considered as the chief topic 
on account of the word ' maya * meaning ' modification ' 
or member (the tail e.g.), then the meaning ' abundance ' 
too can be construed as standing for a group of members 
(such as head, wings, etc.). But the word 'tail' is not 
to be taken literally as a member, but as a sign for Brahman 
which is the real support of all. Sutra 14— Brahman 
is said to have 'created all that exists' (Tai. 2, 6), all the 
modifications including the ' anandamaya.' Being itself 
the cause of ' anandamaya ,' it cannot be said to be at 
the same time only a member of that anandamaya. So 
also other Sutras' refer to Brahman alone and not to 
anandamaya. 

^Tfofi^l fro-??) 

lAnsai — inside ; tai-iharma-upadesnd — his qualities being 



THE PERSON APPEARING IN ( THE DISC OF THE SUN 
AND IN THE EYE Is THE HIGHEST GOD ), BECAUSE HIS QUA- 
LITIES ARE MENTIONED. 20 

In a passage of the Chandogyopanisad (1, 6, 6), 
we are told that ' the person seen on the sun has bright 
golden beard and hair, and appears golden to the very 



1 Sutra 15 — If the mantra and the Brahma-ia portions are rot to contradict, then 
Brahman is the chief subject matter i n the Brlhmana , e the passage referring to the tail 
(and not merely as a member) as it is in the mantra Sutra 16-Brahman, the tail, is not 
the anandamaya jivatman Sutra 17 — Brahman is not anandamaya. because the dis- 
tinction is mentioned. Sutra 18 — It is not proper to infer that because Brahman is 
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tips of his nails, that his name is ' Ut ' inasmuch as he is 
free from every kind of evil, and that one who knows 
this becomes himself likewise free from evil ™ 
we are further told that the ' same person is seen in tn 
eye '(1,7, 5). The question which arises here is w h « n <= 
this person who is recommended as the object of devotion 
is merely an individual soul who has raised himself i 
eminence on account of knowledge and good actions, 
whether he is the perfect and eternal God 

From the view point of the purvapaksa, the ! pM'on 
in question is the individual soul for the fp" o y in S rea o s °„ e 
In the first place, the person is described as having o 
form and features, such as golden beard etc the lugW 
God, on the other hand, is spoken of as > ro P en !f a ,y, 
and without form, sound, or touch (K-au i,j> / 
Secondly, the sun and the eye are mentioned as the aoo • 
about the abode of God, Sanatkumara tells Naradatn 
'He lives in his own glory, and that he is all 
and eternal like the akisV (Chi 7, 24, 1) And thadlV. 
the limit of the power of the person m the sun is 
by saying that he is the lord of the people beyond tn 
sun and of the desires of gods Similarly, the power ° 
the person in the eye is indicated by saying that tie is 
lord of the people below it and of the desires of men u 
the other hand, ' unlimited is the power of Cod n e ^ 
the Lord and protector of all beings, and acts i« 
bridge or bund so that the worlds may not come w 
chaos ' (Br 4, 4, 22) 

In reply to this we say that the person on the sun 
must be God and not jivatman, because the q u3 " 
of God alone are mentioned In the first place, * hc P"'.. 
in the sun is named ' Ut ' and declared to be free from a 
sins , the same name then is extended to the perso ■ 
the eye This freedom from all sms is the characterise 
of the highest Atman alone (Chi 8, 7. 1). 
the person in the eye who is declared to be J<K, m 
I ILtha Yams and Brahman.' is no other than the lugnc 
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God ; for it is God alone who is the inner Atman and 
the cause of all Besides, having first mentioned with 
reference to gods and men that the Rk and Saman of each 
are the earth, fire, etc and speech, breath etc respectively, 
it is further said that with reference to both the gods 
and men, the Ftk and Saman are the joints of the feet of 
the two persons in the sun and the eye (Cha 1, 6, 8 
and 1, 7, 5). This description too of the adhidaivika 
and the adhyatmika types of devotion" is applicable 
to the highest Atman alone, on account of his being all- 
pervading Similarly, the passage which tells us that 
people who sing unto Him to the Vina become wealthy' 
(Cha 1, 7, 6) refers again to the same God , for as the 
Bhagavadgita tells us, "whatever wealth, power, or stren- 
gth one may have, it is produced from a portion of his 
glory' (10, 41} 

As to the features and golden form of the person > 
we have to remark that God may assume, on account 
of his Maya, any form for the sake of showing his grace 
to his devotees When the imperishable Brahman is 
described as without form, sound or touch, it is the 
nirguna aspect of it (Kau 1, 3, 15), but for the sake of 
devotion the same may be described as saguna, as * having 
all desires, actions, odours and tastes ' (Cha 3, 14, 2) 
Similarly, the Atman who resides in his own glory, may 
be described as having an abode like the sun or the eye 
for the =ake of devotion, or be described as having limits 
to his power and glory, in order to make him accessible 
to gods and men 

(Bheda— distinction ■ vyapadeSSt--being mentioned ; ca- 
and , anyah — another J 



' : ; — l " _.. n f the Chandogyopanisad the Udgitha or the syllable Om 

1 In Che ^e''™?V h e vX u mentioned a. the object of two type, of devo 
nbchutneeaienceoi aiitne ^ lnJ for „ao P le which ate 

tion. adhidaivilcaandaohyaini eonchand „ th e earth and fire and as speech and 
the parts of Odi arespoaenoi 
breath on the other 
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On account of the distinction being mentioned 
(the person who appears on the sun is another (ero" 
the individual soul residing in the body ofthesunj • * 

The Brhadaranyaka passage is clear on this point 
* He who dwells in the sun but whom the sun does not 
know, who lives inside the body of the sun and <=° ntr< ™ 
him, is the Atman who lives in you too, rules and « 
immortal ' (3, 7, 9) The Atman who resides and rules 
from within is different from the individual soul as well 
as different from the body, whether in the case of the sun 
or of man, 

3)l<hiy'Wle!! 1 lld s I 

\A\aiah ,tat — that .lingst — on account of signs ] 

On account op the characteristic marks (of 
Brahman being mentioned) the akasa (isBrahman) 

On being asked by Salavatya, a Brahmin, as t0 " hat 
the support of these worlds may be, the king Pravahan* 
Jaivah replied (we are told in the Chandogyopanisao 
1, 9, 1), that it is akasa , for it is out of this that 3" » e 
beings have come forth and into this they "hall r ^"™ 
Akasa alone is the greatest of all and is their support There 
arises now a doubt as to the meaning of the word axasa- 
Is it to be taken in the sense of element or Brahman 7 in 
former meaning is well known, but the latter too is possiM . 
as, for instance, in the passages. 'If this akaia is not tn 
same as ananda etc 1 (Tai 2,7), 'akaSa is the cause of tins 
world consisting of names and forms, it is the Brahma 
in which names and forms appear' (Cha. 8, 14, 1) , , 
the first passage, the extraordinary quality ' anandJ 
is mentioned, on account of which, akaia is taken to oiea 
Brahman and not the element in which there is impossibility 
of ananda , in the second, the principal sentence involje 
the word Brahman as a substitute for akasa Thereior 
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it is that there arises the doubt as to whether the word 
akasa means the element or the Brahmin 

The purvapaLsm states that inasmuch as the pn' 
mary sense ot the word akasa comes readily to the mind, 
we need not take it to have the secondary meaning of 
Brahman ' That all these beings come from akasa 
can very well be explained without recourse to Brahman 
by reference to the element itself , for after the ' coming 
forth of akasa from the Atman ', we are told that ' from 
akasa itself comes forth air, from air fire, etc ' (Tai 2, 1) 
And with reference to other beings below it, vis air, 
fire, water, etc akasa, the element, can be considered as 
the greatest and as the abode of all. 

To this we reply that the characteristic marks which 
are mentioned are applicable to Brahman alone In 
the first place, all the Vedanta passages agree with the 
above mentioned statement of the Chandogyopamsad, 
vi? ' all these bemes spring forth from akaSa only' (1, P, 1) 
If the element of 'akasa' be considered as the cause of wind, 
fire, etc , wind too can be considered as the cause of fire, 
water, etc , and fire too in its turn, be considered as the 
cause of water, earth, etc , and and the word 'only' 
would lose all its meaning But if by akasa we mean 
Brahman, the word ' only ' will exclude all other lesser 
causes like the elements of akasa, wind and others, and 
restrict the word ' afeaia " to Brahman only as the cause 
of all beings, including the element of akasa Similarly, 
the word 'all' m the above passage would unnecessarily 
narow dcistro lie -meaning to ' beings excejit the element 
of akasa ' if the element and not Brahman is to be taken 
as the proper meaning Secondly, the clause, 'they 
return into the akasa,' likewise points to Brahman alone 
Thirdly not only Brahman alone is, relatively greater, just 
as the element of akasa is with reference to wind, fire, etc, 

and"!! 't^wS' 3,14.3) fourthly, the 
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Atman alone can be said to be the final support and 
resting place of all, because it is the ultimate cause oi all, 
the Brahman is knowledge, and ananda , it is the abode 
of rest for him who gives alms and wealth' (Br 3 9 »; 
And fifthly, the akisa is mentioned as infinite which is 
an additional exclusive characteristic of Brahman Wne 
Dalbha and Salavatya were engaged in discussion witn 
the king Jaivali as to what may be the support of tne 
Om or the Udgitha which comes at the beginning oi 
Samaveda, Dalbha declared that it was heaven S a ' aval T 
pointed out thereupon that it must be the earth, be ™ a * s 
the heaven too is obtained on account of the actlc , 
performed on the earth But being dissatisfied 
the views of both of the brahmms, Jaivah said to Sala « > 
that his view too about the Saman was wrong, be< ?" 
the earth and the objects on it had all sprung up » ° , 
akasa Now, if by akasa we are to mean the e adk 
substance, then Jaivali too stands self criticised, inis !" [) | e 
as he commits the same error of pointing out a P eISS ~. c 
thing as the support, as was committed by 5alavatya I 
refore in order to preclude the possibility of akaia jX 
understood as the element, Jaivali brings it under 
concept of Om and declares that it is this Om or 
Udgitha with the eternal Akasa as its atman, which is in 

greatest of all, and which is endless' (Ch5 1.8,81 In 
words, the Udgitha owes its eternity, infinity and greatn 

on account of Akasa or Brahman which alone has g 

these characteristics 

So, in view of all the prominent marks of 
which are presented to the mind in the principal cla 
of the Upanisadic passages cited above, we need not si 
to the view that the original meaning of the wo 
• aUsa ' as ' an element ' should alone be taken beca" 
it comes readily to the mind It will be more a PP r0 P" „ 
to tale the secondary meaning of the word as . B 
as noted above Besides, synonyms used for a ; 
such as ' Vyoman ' and ' Kha ' are used for BranW" ■ 
and so it is not a rule that akasa must always mean 
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elemental substance. For instance ' Rk and all other 
Vedas, as well as all the gods are secure in the highest 
and the imperishable vyoman or akasa,' (Rk. Sarii. 1, 164 
39). ' This knowledge, which was imparted by Varuna 
and achieved by Bhrgu, culminated in akasa' '(Tai. 3, 6) ; 
similarly, ' Om, Ka is Brahman ; Kha (l e. akasa) is Brahman' 
(Cha. 4, 10, 5) ; ' Kha is the oldest ' (Br. 5, 1). So the 
meaning of the word ' akasa ' is to be taken as Brahman, 
just as the word ' Agni ' in the sentence ' Agni studies a 
chapter ' is to be taken m the sense of a ' boy " named 
Manavaka, who on account of his intelligence shines 
like fire, and not in its literal and primary meaning as 
' fire.' 

3ia %n jito: i ^ 

{AtttJ — hence , eva — alio ; priinali.} 

For similar, reasons prana (is Brahman). 23 

There is a passage in the Udgitha chapter of the 
Chandogyopanisad (1,10,9) which makes us aware ot 
the reply given by a certain Brahmin, named Cakrayana, to 
thepriestPrastota'whosingsinthe begirinmgof the sacri- 
fice certain hymns of SJmaveda known as the prastava. The 
deity of this prastava is ' Prana.' For all these beings 
merge mto prana alone, and from lt l . they " 1 S ^'ll'^'t 
Now here? ? O p there ses a doubt a- ^o 

rt^toX 4 P : a !8): Se^hat means Brahman. 

-r-—- 1., ,i S u Neither 'Ka' nor 'Kha byitielf 

l'Ka 'mean, joy, and - K» " tm ,,„ay. mere elemental akSSa a non- 

w Brahman for while mere worldly joy and 'Kha 1 , i e the intelligent aka& in 
intelligent It the »^™£° b " u ° f„I tohmar. 

the heart ih»t can be .aid to be bli.af ^ ^ ^ 

2 Pra>rot5 .. the chief P«>t "»?"V»>nya ate subordinate to Pra.tot. The 
inc,„ a, UdgSta. Ptat.hart! ""^Sta, P°"»™ of the hymn, of Sim. Veda 
ftntbtt^IOMB »I^«^^taSl The 1«. Portion of the hymn,, known 
known as Praativa, Udgithj ar» a foor ., 

as Nidhana. is to be aung in thorns oy 
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The purvapaksin wishes to take the word prana 
in the sense of the air we breathe, for when a man sleeps, 
the breathing alone continues, and so it can be said that ai 
the organs of sense like the tongue and others, and t 
organs of action such as the eye, the ear as also the min 
and intelligence merge into the breath, and that t hey 
come out of breath alone when man awakes ' (Sat 
10, 3, 3, 6) The merging and coming out of the orga 
of sense and action is not in reality different from 
merging and coming out of the beings, because the : toim 
are nothing but the essences of the latter riesio . 
inasmuch as the ' sun ' and the ' food " are told b> ' uutr 
yana as the deities of udgltha and pratihara (the t 
later portions of hymns) immediately after he tells p 
as the deity of the prastava, and inasmuch as trie 
deities of the sun and the food do not represen t 
Brahman, it is natural to suppose that prana too win 
mean Brahman 

To this we reply that prana means Brahman, ' X ^J 
the characteristic marks mentioned in connection 
prana are applicable only to Brahman In the first P ' 
whereas the merging and coming out of the senses 
are spoken of with reference to breath during s ' e ^'j n( j 
the passage quoted at the beginning, the merging ^ 
coming out refer not only to the senses, but also t 
beings including their bodies and senses , and so t ^ 
ference to prana will not be adequately mterpre tea 
reference to breath , it is a reference to Brahman a . 
Secondly, even if the word ' Bhuta ' be '^"^rfj 
as ' element ' and not as "being", the word prana w 
mean Brahman Thirdly, the argument that a P 15 "^ 
in Kaushitaki Upamsad (3. 3) speaks of the 'mergmg ^ 
the senses and its objects and of the union of the Jivai 
with prana during dreamless sleep," is not, as is suppo ^ 
in favour of identifying prana with breath, butan^^ 

1 Hrtith ii nothine but » modification of the element tt ' wind" *, tnJ * cirSt * 
It the out* of iti cauie 
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ontrary, is in favour of identifying it with Brahman. ' 
'ourthly, mere contiguity of the word ' prana * with 
he words * sun ' and * food ' need not be taken as a reason 
'or a similar interpretation of the three words, as ' not 
■tanding for Brahman'; for in the principal sentence there 
ire clear references to the characteristic marks of Brahman. 
And finally, as pointed out in the previous Sutra, the 
words ' only ' and ' all " in the Sruti passage, ' All these 
bemgs merge into prana only, and from it they arise,' 
will serve no purpose, if Brahman is not to be taken as 
the meaning of prana. 

As to certain other passages such as, 'the prana 
of prana ' (Br. 4, 4, 18), ' Mind is fastened to prana 
(Cha. 6, 8, 2), quoted by certain Vrttikaras, there is no 
point in discussing these, inasmuch as there is no doubt or 
ambiguity regarding the meaning of the word prana. The 
grammatical position of words, and the context clearly 
indicate that the meaning of the word 'prana' is Brahman 
and nothing else. The word * prana ' used in the nomi- 
native is distinctly used for some thing different from 
that which is signified by the word prana used in the 
genitive; the former is used for Brahman, and the latter 
for the air we breathe. Similarly, in the second passage 
the context shows that ' prana • is used for Brahman. 
If the context shows that we are dealing with jyotistoma 
sacrifice, then the word 'jyoti' m that context clearly 
stands for 'jyotistoma sacrifice, asm the passage, he is 
to sacrifice ' Jyotisa ' in every spring. So the word 
'prana' means Brahman. 

■ . ,_ r ,, T ,,ti = cm!" of Brahman which arc mentioned 

1. *« tee to* tto „„ thc capacity of the ,™ to become one with 

as being connected with F^'V-nce to the soureem which everything elae moat 
Brahman, and the Other i» the reference 
mergeatthet.oeofoW.it.on. 
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ON ACCOUNT OF FEET BEING MENTIONED, (THE WOK!)) 
JYOTIH (i F LIGHT INDICATES BRAHMAN) 24 

Here we are concerned with the doubt whether the 
word 'jyotT in the following passage of the Chandogyo 
pamsad is used in the sense of the light of the sun etc 
or of the highest Atman 'That jyoti or light whitf 
shines above the heaven, above the beings, in the worm 
beyond which there art no better worlds, is the sam 
light which is within man ' (3, 13, 7) 

According to purvapaksa, the word 'jyoti' means the 
light of the «un and the like, and the arguments advance" 
are — (i) It is well known that jyoti means light L'S" 
and darkness are the opposites of each other, darkness or 
the night, for example, obstructs the act.vity of the ey e > 
while that which helps it is the light of the sun, « c 
(2) The word ' shines ' too refers in ordinary life » 411 
sun light which has form and which is physical in nature 
Brahman, on the other hand, neither possesses bodynoi 
form and so cannot shine (3) Jyoti must mean thephysK* 
and the limited light, the effect of the sun , for a physio' 
boundary is mentioned with reference to it It sm ne 
beyond heaven There can be no boundary to Bran? 1 " 
which is the cause of all, and the Atman of all wo v . 
if some one would say that it is possible for the phy s l® 
light of fire also to be seen on this side of the heaven, 
there is no light of the sun, we may then assume that tfl 
light spoken of is the original, invisible first P"" C1 P' 
or deity of light m its own nature, and not the visible iig 1 "' 
which is made up by mixing its own half portion wit 
the one fourth portions of the original, invisible principle 
or deities of water and earth But this pre trips" 1 " 
original light is of no use, because being invisible it cann° 
either be made as the object of devotion or be used t 
dispel darkness And as the tripartite nature of the thre 
deities of light, water and earth was conceived by 00 
in the very beginning (Cha 6, 3, 3), it serves no P" r P°i! 
to assume a pre tripartite light, existing before the ordinary 
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light which is known to all Besides, there is no evidence 
that the pre-tnpartite light is spoken of as having a 
boundary. So, the light here is the ordinary light of 
the sun or the fire, seen either on this side or the other 
side of the heaven (4) That it is described as shining 
beyond or below heaven is for the purpose o f devotion 
On the other hand, ' beyond heaven ' or ' on this side 
of heaven' cannot be an adequate description of Brahman, 
which is undivided and unsupported (5) That this light 
beyond the heaven is not Brahman is also clear from the 
fact that it is said to be the same with the abdominal 
light, which in its turn is purely physical on account of 
its being known by the warm touch of the body and the 
sound we hear when we shut our ears (Cha 3, 11, 7andS) 
The identity of one light with the other is possible be. 
cause both are physical in nature (6) One more reason why 
this light is not Brahman is that meditation on it makes a 
man celebrated and beaunful This is incomparably low 
a fruit compared to the fruit of moksa which one may get 
by devotion to Brahman (7) Besides no special characteris- 
tic mark of Brahman is mentioned in the passage dealing 
With the light (8) Nor does the previous section deal 
With Brahman It deals with Gayatn alone (Cha 3, 12) 
And even supposing that the earlier section deals with 
Brahman, there is nothing in the present section which 
niay enable us to say that the same topic is continued, for 
>n the earlier passage the heaven is referred to as the sup- 
Port or place where ' His immortal three feet ' are said to 
exist, while m this passage the heaven is spoken of as 
the boundary So in the absence of the characteristic 
marks of Brahman, the 'jyott' means the physical light of 
the sun 

To thi* we reply, The word 'jyoti' means Brahman, 
for m the preceding passage Brahman has been spoken 
of as having four feet, ' three of which constitute the 
immortal Being m the heaven and the fourth is all these 
hpinos Such is His greatness , he is greater than what 
has been manifested etc ' (Ch5. 3, 12 6) And we have 
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the recognition of Brahmin m this passage because the 
heaven, above which jyoti i« mentioned as shining, is 
mentioned in the previous pissage too as the place in 
which the three feet of Brahmm are said to be immoral 
Notwithstanding this, if we interpret jyoti as light, 
we leave aside the subject under discussion and begin 
a new one without any reason Not only Brahman is 
the topic under discussion of this and of the earlier passage, 
but it is also the topic of the next passage dealing with 
Sandilya-Vidya 

When the general topic of three continuous passages 
dealing with Gayatri, jyoti and Sandilya-vidyarespectively 
is Brahman, and further when Brahman alone is indicate'" 
on account of the relative pronoun ' which ' (Yat) used 
for it, and on account of the characteristic marks such as 
* heaven ' and the ' four feet," it will serve no pun*" 
to argue that the words ' light ' and * shines ' are codi 
monly used to denote the physical light of the sun andtlie 
like And supposing that this light is the physical eft* 
even then it can be construed that the light points not to 
itself but to its cause, viz the Brahman, as is clear ir<"° 
the mantra ' That (Brahman) on account of which ttie 
sun becomes shining first and then shines everything 
else ' (Tai Bra 3, 12, 9, 7) Nay, Brahman is not mere ly 
indirectly indicated as the cause by the word jyoti, t> u 
is also the direct meaning of it, as is clear from, * a P 6 "°? 
sits ' and behaves by the ' light of words only ', v '"r 
he may hear from another person in darkness and 
he cannot use the light of his own eyes (Br 4, 3, J) bI ? . 
larly, ' the mind of man who eats ghee becomes Jig" , 
(Tai Sarh 1, 6, 3, 3), points out that the word jyoti^. 
can be extended to anything which has the capacity 
stimulating something eUe , and as such, it can neeessan 7 
be applied to Brahman, because it is Intelligence and giv 
light to the whole universe The same has been en 1 ; 
phasised in the £ruti ' Everything shines after He shine-, 
and to exclude the possibility of other things being se> - 
luminous, it is further said, that ' by His light, every" 111 * 
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else is lighted ' (Kau 2, 5, 15) , 'gods worship Him as 
the light of lights, as the Immortal Being ' (Br 4, 4, 16) 

To speak of Brahman (jyot") as if it occupies a parti- 
cular region like heaven, is useful for meditation Though 
truly speaking, there are no regions in Brahman, yet 
on account of upadhis and for the purpose of devotion, one 
i« advised to meditate on it, as if it exists only in the sun, 
the eye, and the heart Similarly, the visibility and audi 
bihty of the abdominal fire are merely symbolic of the 
devotion to Brahman The objection that jyoti cannot 
mean Brahman, because «uch devotion is said to 
result in mundane gains i« pointles*, because, whereas 
the knowledge of the Brahman as the Atman would lead 
one to release, the devotion shown to saguna Brahman 
would give him various rewards, small or great As the 
Chandogyopanisad tells us, 1 he who worships the 
eternal Atman as the giver of wealth and devourer of 
food, becomes wealthy and of strong appetite ' (1, 9, 4) 
And finally, though the word ' heaven ' is used in the 
locative in one passage, and in the ablative in another, 
and therefore means the * support 1 and 1 boundary 1 on 
different occasions, yet the relative pronoun * which ' 
(yat) relates this ' heaven ' with the same word ' jyoti ' 
or Brahman of the earlier passage with the word 'jyoti ' of 
the passage under consideration Hence the word 
1 jyoti * means Brahman and nothing else 



{Chandak — metre , abhdhanat — being mentioned , na , 
ltt ( cet jj" t n a , tatha — so , cetah — mind , arpana — fixing, 





If it he said that (Brahman is) not (mentioned) 
use the metre is mentioned, (the reply is) not so, 

USE THE FIXING OF THE MIND (ON BrAHMAI.) IS RECOM' 
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MENDED (BY MEANS OP THE METRE); THIS IS SEEN IU E 
WHERE ALSO). 25 

In section twelfth of the third chapter of the 



Chandogyopamsad, the piirvapaksin maintains that 
Gayatn is mentioned as constituting all the things whicn 
have been created, and that it is this Gayatri metre wnico 
has been further described as sixfold and four footed , 
sixfold because it is described as the beings, the earth wc 
body, the heart, the speech, and the breath, and tour 
footed because it consists of four parts of six letters eacn 
Naturally, the •greatness' mentioned in the mani 
(Ch5 3, 12, 6) is with reference to Gayatn and not i 
Brahman How can the mantra refer all of » !«*'» ' 
Brahman, when in the Brahmana portion the t-jayai 
alone is described ? The mantra and the Branfflw 
do not give us different versions No doubt the w 
' Brahman ' occurs immediately after this rnantra, ° 
here too by Brahman we are not to understand the tug 
Atman In keeping with the context of G& y*^ n a 
should mean by it the ' Veda ' and a« pointing 
Gayatri which is a part of Veda Besides the rneani » 
of the word Brahman as Veda is allowed by an earn ^ 
passage in the Chandogyopanisad itself (3. 1 ' J 
' for him who knows this Brahman there is no risi ng 
setting of the sun , it is one everlasting day In sn ■ 
inasmuch as the Gayatri metre is mentioned, Bran 
is not the topic under discussion 

In reply to this we say that if by Gayatri we are w 
understand a kind of metre, then it is nothing buta J~L n 
tion of letters, and so it cannot be said to be the At ^ 
of all But if we take Brahman as the general t0 P£ ullJ 
the section under consideration, then Gayatri _^ 
mean nothing but Brahman in the form of pay""' 1} 
effect, for ' All this is verily the Brahman ' (Cha 3, ^ 
To consider the metre of Giyatrl as the Atman n 
is mere imagination, but to consider Gayatri as ttran" 
,s to consider the Brahman as the cause of all, inemm b 
even the Gayatri, and to give it the correct expianau 
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of things by pointing out the identity of cause and effects 
(Bra Su 2, 1, 14) Besides, the Gayatri metre is intended 
to direct the mind on the Brahman Just as the Bahvrchas, 
i e those who follow Rgveda, consider the highest Atman 
to be present in the great Uktha, as the Adhvaryus, or 
the followers of Yajurveda, consider it to be present in 
the sacrificial fire, and as the Chandogas, or the followers 
of Samaveda, consider it to be present in the Mahavrata 
sacrifice (Ait Ar 3, 2, 3, 12), even so, m this passage 
concerning Gayatri as in the passage concerning jyoti, 
Brahman alone is meant to be the object of devotion 

Or, as the Vrttikaras' think, Brahman is directly the 
meaning of the word Gayatri, and is not merely suggested 
or implied by it The four feet of the metre are, as a 
matter of fact, the four feet of the Brahman, one constitut- 
ing the movable and the immovable world, and the three 
being the immortal nature of it Another word having 
the meaning of metre is used elsewhere also (Cha 4 3, 8) 
in a different sense on account of similarity of number , 
and so the word Gayatri need not be said to be used in the 
sense of Brahman by way of exception, because both of 
them resemble in having four feet The word 'Virat,' 
for example, means a metre having ten letters m each 
°f its parts (foot) ' Krta 1 also is assumed to mean the 
number ten, and so used for the collection of two groups 
of five, one indicating the adhidaivika entities o e wind, 
"re, the sun, the moon, and water, and the other indicating 
the adhyatmika entities of breath, speech, eye, ear, and 
mind So this collection of ten entities is also spoken of 
as* Virat' as in the Shiti, 'these ten are again the Viraf 
which eats the food ' (Cha 4, 3, 8) Just as Virat, 
therefore, means (and not simply suggests) the collection 
°f the ten entities and not the particular metre, even so, 
Gayatri means the Brahman and not the metre 

1 If the interpretation of thTvmdr.ra " »"5" d ,he S ""> mU be <a^Utd 
•km If it be said that (Brahman »> ™t (mentioned) beeauje the metre is meotionetl 
(the reply u) not »o becauae (OTtirj tt •imibnrr between Gayatri and Brahman) 
thatworddi Cjatri) onaccoontof t»btth the rr.ind u directed (on Brahman) meana 
(Brahman) this is aeen eliewhere also 
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IBhiTtad.— tongs and others; pSia-fat ; WP^tZ 
indication; upapatteli— due to existence; ai— and.ew 
thus.} 

And (Brahman is tke topic) in this way (i* » 

THE PASSAGE CONCERNING GAYATRl) BECAUSE THE 
ETC. ARE MENTIONED AS FEET. 26 

If Brahman is not the topic, then the 
of Gayatri will not be spoken of as P 08 , 5 ^ 1 "^ . nor 1S 
of the beings, the earth, the body and the heart . 
,t possible to speak of Gayatri as the Atman of all thing , 
as is said in the mantra, ' such is H.s greatness etc, 
foot etc ' The PurusasCkta too mention s tn e ^ , 
with reference to Brahman (Rk, Sari,. 
the Smrti 'I support this world by a small portion, M 
self f&G 10, 42) pomti .to .the same nature of | tob» ( 
Besides, the section which immediately follow 
section of Gayatri, deals with the five doorkeepers ^ 
heaven situated in the five apertures of the n» - 
which, as the section of Gayatri mentions (A { > T( 
and 3, 13, 6-7), the Brahman with four feet J^ ioae i 
is this same Brahman again which has been m 
by the relative pronoun 1 Yat ' in the section concet 
fyotih. 

lUpadefabhedflt— on account of difference m J""f'^ 
L-not, m-so, cet-t/; na; »bh^smm af. 
either tray ; amrodhat— without contradiction | 

IF IT BE SAID THAT (B RAHMAN CANNOT BE MC °^,' 0 * 
AS THE SAME) ON ACCOUNT OF DIFFERENCE IN D» N0TH ItiC 

(WE REPLY THAT IT IS NOT SO, BECAUSE THERE IS 

^iTio 

Tfhe he>rt is the city of Brahman » rajMed to la-re ; P» £w r«3j"' 
rtaect.onandoneatthetop -The* arc protected by five door keepe" 
Ud ana is the door keeper at the gate which is at the top. 
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contrary to recognition in either of the two 
(ways of description) 27 

Just as a falcon on the top of a tree is in contact with 
the tree by reason of its feet, but at the same time can 
be said to be above the tree so far as the rest of its body 
is concerned, similarly, Brahman which is in heaven so 
far as one foot is concerned (in its own glory as manifested 
in this world or in the heart of man) can be said to be 
beyond the heaven with its three immortal feet Or, 
if the Brahman which is impossible to be touched by 
akasa and other upadhis is to be mentioned, then also 
it can be said to be above heaven or beyond heaven , 
just as we may say that the hut ison the Ganga even though 
it is impossible to have a hut on the waters of the Ganga 
In this case, the words ' on ', ' above ' and beyond 
mean only that the heaven or the akasa is next to or near 
the Brahman, just as ' the hut on the Ganga means 
that it is on the bank of the river In any case, the word 
heaven, whether used in the ablative or the locative 
(divi or divah) and therefore meaning in heaven or beyond 
heaven, points to Brahman alone In short, from the 
feet being mentioned as these beings etc , from the great- 
ness or glory mentioned in the mantra, from the sentence 
which refers to Brahman as residing in the apertures or 
the heart, and from the oneness of meaning of the words 
' divi • and ' divah \ it is clear that the Brahman men 
tioned m one section is the same as mentioned m another 

jrpreraignTig; 1 ^ 

tPranah, tatte-W ■ a""*""*-** is .mphdl 
Prana (means Brahman) as is implied on account 

OF SEVERAL CHARACTERISTIC MARKS) 28 

Mn,»n Pratardana, the son of Divodasa, went to the 
abode W ofTnd P ra 2ft£ winning a battle, India asked ban to 
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choose a boon On being solicited by Pratardana to 
bestow upon him such a boon as would conduce to u 
highest good of roan, Indra asked him to meditate on 
Incjra himself as the ' Immortal Life ' inasmuch as he was 
the 'Prana, the intelligent Atman,' which mates w 
body rise up,' which is the * speaker,' and which is ananaa 
without age and death ' (Kau 3, 1, 2, 3 and « 
Though in In earlier SCtra (1, 1, 21) Pranameans Brahman, 
we arl presented here with marks which do not exclus veiy 
point to it In the first place, the word V^P^ 
(intelligent Atman) as an adjective negates the ! meam B 
of prana as ordinary breath, and the reference to mam 
meaning Indra himself as the object of 3„ s 
the highest Atman too In other words, prana mea 
the divimty of Indra himself Secondly, the rrfere^ 
to prana as the cause of the movement of the boay 'in 
that prana means the breath Thirdly, the ref««KJ 
the ' speaker ' and not to speech as the object of <) 
makes the word refer to the individual sou ^ f f ma n 
to this , the description of prana as intelUgentA ™ g 
as ananda, and as without decay and death, maK " s 
synonym of Brahman A doubt arises theret ore 
to which of these meaning* should be taken as the pr v 
meaning of prana 

If the purvapaksm chooses to understand thf * eb ^ 
the ordinary breath because it is the well known meaaws 
then we reply that prana must mean Brahman, ltai 
are to be duly considered To begin with m»r 
asks for a boon which will be of highest good not to 
alone but for man as such It seems highly iro F" 
that the highest good should be of the changing™ 
of prana It cannot be achieved by any means e r 
the knowledge of the Atman 'A man who 
him goes beyond death , there is no other patn i« ^ 
(Sve 3, 8) ' If anyone knows me, then °° t ™ 1 g ] l 1 „g 
hinder him in his way of moksa, neither thett • n°f 
etc ' (Kau 2, 1) 'No work will bind him, who has * , 
the Brahman which is both the higher and the lo« 
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(Mu 2, 2, 8, Cf B G 4, 37) How can air which is 
non intelligent be intelligent, unless it is identified with 
Brahman t Besides, the characteristic marks of ' bliss, 
'immortality' etc which come at the end of the passage 
cannot be fitted with the nature of any other thing or 
being, except the Brahman Prana again is spoken of 
as unaffected by good or bad actions, but as responsible 
for making men do such actions as will lead them (as he 
likes) to higher or lower worlds He is described again 
as the guardian, the King and the Lord of the world (Kau 
3, 8) From all this, it is clear that Prana means Brahman 

pfy—not , va\tuk—of the speaker , atmopadeSat— because 
of reference to himself, M cet—if so ,aihyatma—sa>hbanaha 
bhuma— references to Atman being numerous, m 
dsmm — because m this J 

Ir IT BE SAID THAT PrANA DOES NOT (INDICATE 

Brahman) because the speaker refers to himself (.we 

REPLY THAT IT IS NOT so) , FOR HERE (l e. IN THIS CHAPTER; 
REFERFNCES TO Atman ARE NUMEROUS 25 

It may still be contended by the P 0 " 1 ^"^ 
inasmuch as Brahman is described as without speech 
„. j , to -i q si an d as such cannot be said to De 
tL speaker m the legend of Indra and Pratardana, and 
Sh as on the contrary Indra the speaker, mentis 
himself as prana as the jntelhgen atma n and asks_Pra 
£rdana to ™ditate on hi m J ^ 
Besides, Indra ^sj™* ™ the son of ^ ms( ^ an d 
three headed Brahmin, ViW rup , ^ rf 

for having strewn ^before tn averse ^ das 

who have renounced t hew ^ ^ ^ Indra j$ 

Prana means power deed rf r _ 

the deity of power,, Indra A n these things 

people call it the ^ of BrlImBn w hich is 

are not P°" lb £ Indra calls himself as prajnatma 
without body i"" 
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is in keeping with the unobstructed knowledge of gods. 
The highest good of man may be inferred from the position 
of Indra himself as deity and as the object of devotion. 
As a deity, he is not affected by action ; as a resident in 
heaven, hehas inanda; and as lasting till the endof the uni 
verse he can be said to be without old age and death. o°, 
Prana must mean the soul of Indra and not Brahman. 

We refute this by saying that if the &uti-passa| e 
* Life exists so long as prana lasts in the body (Ka u - 
is not a tautologous proposition, we must mean by p" ■ 
the inner Atman who has got the power of bestow j b 
or taking, away the life, and not a particular deity wW 
comes into being in course of time. It is this pran 
the sense of Atman that is described as the nave roun 
which go forth the spokes of the senses, which in tn 
turn are the support of the various objects (Kau. i, i 
And, further, we have another Sruti which tells us v 
the ' Atman is the omniscient Brahman ' (Br. 2, 3,' 
whereby we can say that Prana is nothing but Brawn 

Why then has Indra made a reference about himself? 
To this the Sutrakara replies : 

iSastra&rftya—as described in Sruti; tu— but; upaie^i" 
instruction ; Vamadevavat — h\e Vamadeva.} 

As IN THE CASE Or VaMADEVA, THE STATEMENT 

(made by Indra about himself is due) to intuit 
knowledge as described in ^ruti. 30 

Just as the saint Vamadeva said about himself after 
having realized the Brahman that he was the Manu an 
the sun (Br. 1, 4, 10), even so, Indra can be said to tt" 
instructed Pratardana to know him only, because he W 
self must have first realized that he was the Atman. i 
intuitive knowledge, must have come to him on acco 



ADHYAVA I, PA. I, SU. 31 



73 



of spiritual efforts like sravnaa and manana done in pre- 
vious lives. But this much is certain, that 'whoever among 
the gods realises the Brahman, becomes the Brahman' 
(Br. 1, 4, 10). The reference to the slaying of Tvasjr's 
son is not so much to glorify himselfas to extol the vijfiana, 
the intuitive knowledge of Brahman. In order to em- 
phasise this very point, Indra tells immediately after- 
wards that ' not a hair ' of his ' is harmed, in spite of the 
horrible deeds ' done by him, simply for the reason that 
he had become 'one with Brahman.' Nay, Indra tells 
us further that no other person too, who realizes Indra 
(in the same way in which Indra had realized the Brahman) 
would in any way be robbed of his moksa for having com- 
mitted horrible deeds (Kau. 1, 3). So, the object of know- 
ledge which is praised by Indra is not his own self, but 
the Brahman alone, as mentioned in the sentence, I am 
prima, the prajnatma." 

Uiua-muthya-bTfl-TMi-Iingat— on account of signs of soul 
and chef breath ;'na ; >t. ; cet ; no. ; ufasana trwindhyat— 
because of three-fold medmuon; asntatvat-bemg accepted, 
.ha-herc ; 'tad-yogat-betnz connected mth that J 

IF IT BE SAID THAT (BRAHMAN) IS NOT MEANT, BECA - 
USE ^Inl^ZJu^ OM. VA ^ THE = 

PA, PR.NA (ARE i ^^^ OT ^l5S, i ^SS 
(THERE WOULD KESULT^THREE T ^ 

VL^L^lZ'or BRAHMAN ARE) CONNECTED 31 

there may n0 Y^ „iaker ' as the object of knowledge 
reference to the : sp » ^ indlvldual soul _ an d not to 
is clearly a r «"=V the reference to prana or the in- 
Brahman. s ^'jf JL. ^use of the support of the body 
telligent atman as the ca 
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is the reference to the p rincipal prana itself The parable 
of the principal and the lower pranas tells us the same 
truth When the lower pranas, i e the speech, the eye, 
the ear and the mind, became dejected to see the impending 
fall of the body as the principal prana was about to d e P' rt 
from it, the latter came forward and said to them, " Do 
not be infatuated, for it is I who divide myself fivefold 
and support this body ' (Pra 2, 3) Or the prana may 
be said to support the body, because it first supports 
the intelligent jiva and the sense organs, which are the 
instruments of the intelligent being, and so prana too 
may rightly be described as ' prajnatma ' Whether pra™ 
is the same as the individual soul, as in the 5ruti ' What 
is prana is prajna, and what is prajna is prana' (Kau 3,3J 
or different from it, as in the Sruti ' together they Jrre 
in the body and together they depart ' (Kau 3, 4), ™e 
words * prana and * prajnatma ' may mean the lndividua 
soul and the principal breath separately or taken together 
If by ' prana', on the other hand, we mean Brahman 
then who would depart from whom ? So, prana m"' 1 
mean either the individual soul or the principal breatn 
or may mean both , but, in no case, it means Brahman 

The above interpretation, we reply, is inadequate 
because it would mean that three kinds of devotion at 
recommended m one single context That it is one sing 
context is clear from how the passage begins and ends 
' Know me alone, meditate on me as Life and Imnw 
tahty, for I am the prana and the intelligent Atman, ' 
the beginning of the passage, and that ' prana is veriiy 
the intelligent Atman, the ananda, and is without oi 
age and death,' is the end of the passage As the beginning 
and the end of the passage are one and the same, it 
natural to suppose that only one kind of devot.on i« pie 
tioned, and not three And whereas the ten bhutamatra 
and the ten prajnamatras, or whereas the senses and the 
objects have their support in Brahman alone, the^ cna 1 ^ , 
teristic marks of Brahman including the word ' P rat T' 
can hardly be ascribable to the jiva Besides, the r 
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ference to the ' highest Good ' of man tn what Pratardana 
asks for points to Brahman alone. The function of prana, 
again, in supporting the body, being itself due to the 
Atman, can be ascribed only to the latter As the 
Sruti tells, ' no one lives by the up going prana or the 
down going apana, but by Htm, the Other, in whom 
they take their support ' (Ka 2, 5, 5) Again, the state- 
ments, ' I am Brahman,' 1 Thou art that," indicate that 
the jiva is not essentially different from Brahman On 
the contrary, Brahman itself is known as the nva, and as 
the do'r and enjoyer of actions on account of the limiting 
adjuncts of buddhietc So, the intention of sentences 
like ' Know the speaker etc ' is to direct the mind on 
the Brahman by casting away the distinctions of upadhis, 
and thereby make the individual soul come race to race 
with the Atman and to show that it is the same as the 
Atman That the jivatman which is involved m speaking 
and other activities is Brahman itself is clear from another 
Sruti ' That which is incapable of being spoken by 
speech, but which enables one to speak, know that alone 
as Brahman , not that which people worship (Ke 
Finally, ^adequate ,s the argument that P r ?™ doe not 
mean Brahman, because prana and prajnatma are sa id to 

be separate ^J^^^^SCA^ 
together they depart from md b the 

being the sources of cogmtion a ^ n of as 

upacfhls of the Atman can wry p ^ 

separate from each .other ^ ^ ^ ^ 

differentiated m ^ "/'Xt of this oneness of the Atman, 
XTm^s'X^ is pra jfi a" 

The Vrttik^pla^ the latter oartrf the Sutra 

in a different way h the characteristic marks of 

flaw in stating along _ h be i ong to the jiva and the 
Brahman, also those _ " hoId that the devotion to 
principal prana J. dd un der the three aspects of prana, 
Brahman is recommen The medltatl0n on hf e> 



76 



VEDANTA EXPI.AIKED 



immortality or the * uktha ' (strictly on 'uttha 1 e 
which causes the movement of the body) refers to the 
prana aspect of Brahman The prajfia aspect stands 
symbohcally for the jiva The praina or buddhi tai 
nama and rupa (words and meanings) as the objects ot 
knowledge , the nama being created by speech, and me 
rupa by the sense organs It is the jfva, m short, who oy 
the means of his intellect makes use of his organs of sense 
and action, and thus experiences the various objects 
(Kau 3, 4, 5) As for the devotion to Brahman itsar 
it consists in the cognition that Prana or the Brahman 
is the ultimate support of both the senses and its objects 
As the portion of the wheel at the circumference takes 
its support on the spokes, and as the spokes take tfiei 
support in the nave, similarly, the objects are depena n 
on the senses, and, the senses m their turn are depenoen 
for their support on the Prana (Kau 3, 8) Thus, Brahma" 
alone is the object of devotion, whether in its own tata . 
or in the form of its two upadhis of uva and prana * 
the Chandogyopamsad too (3,14,2), Brahman is 1 
commended as the object of devotion in the form ot o 
of its upadhis ' He is of the form of maid, prana 
his body ' Thus Brahman alone is the general topi 
of the section, because, in the first place, the beginning 
and the end of the section are the same L and Kconoiy. 
the characteristic marks of prana, prajfia and Branm 
are present 

But (as against this view of the VpttdBW 
we hold that Brahman alone is the topic (of knowleage 
and not of devotion) 



Adhaya First 
PMa Second 



In the 6rst pada Brahman has been sh own »» 
of the origin, subsistence and dissolution of the world 
including akaSa and other elements It may ^ pr^umed 
therefore that we have also pointed out by way of im 
plication that Brahman possesses the q^ies °f ^ 
pervadmgness, eternity, omniscience and of be ng the 
Atman of all It was further pointed out that al those 
Vedanta passages wherethe characteri'ticinar^ofBrahr^n 
were clearly manifest, but »^ ut . whl f r f" e din ^i^do 
doubt on account of some words ; which 
not mean Brahman, referred to ^"g/' 5 ! „ e Sal? be 
Now m the second and the third pada s we shall « 
concerned w.th certain other passage which t oov 
doubtful on account of Aerr -r onmn.n^m th^ 
charactenstic mark= of Brahman devotion, 

ro „>,,« hrisiddha u/wdefat— u*« is well 

AT IS WELL-KNOWN EVERYWHERE IS 

Because what « bject or devotion) , 

INSTRUCTED (BRAHMAN 

„„ of the Chandogyopamsad, we are 
In a passage or tn ^^a, that to which he is 
told that after death ™ n IS D therefore ask ed to meditate 
devoted in this life " ^ Brahman which is verily 
with a composed minu 
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all this world, and which is the cause of the origin, the 
movement and the end of this world, and is not affected 
by desire, anger, etc He should perform the Kratu 
1 e he should meditate, because ' the Atman, which 
consists of mind and of prana as its body, 15 resplen 
dent ' (3, 14) The doubt which arises here is whether 
what consist? of mind etc and is the object of meditation, 
is the individual soul or the Brahman 

According to the purvapaksin it is the individual 
soul , for it is the ruler of the body and the senses, and 
its connection with the mind and prana is well known 
Brahman, on the other hand, is said to be 'pure, without 
prana or mind ' (Mu 2, 1, 2) The reference to Brahman 
m the above mentioned passage of the Chandogya 
'All this is verily the Brahman,' is not with a view to 
indicate the delation to Brahman, but to urge the man to 
keep his mind calm For in the one, homogeneous 
Brahman from which all this world arises and in wmcn 
it ends, there is no room for emotions like love and nwe 
One and the =ame sentence cannot at once enjoin tn 
meditation on Brahman and the calmness of min 
The sentence ' He who consists of mind etc * ' ol ' oW f 
immediately after the sentence ' One should P e ™ rm 
the Kratu ', so it i* clear that the performer of this Maw 
or devotion is the individual soul suggested by the ch?ra 
tenstic marks of ' mind ' and 'prana' Further the ^sai? 
tion that ' he is the doer of all actions,' and that a 
desires belong to him' (Chi 3, 14, 4), is also applies™; 
to the individual soul, though not actually at any particuia 
moment, yet m successive periods of time and of h 
Besides, there are mentioned two more characters 
marks of the jiva in the Sruti ' This Atman, whicn 
smaller than a grain of nee or of barley resides in my 
heart* (Cha 3, 14, 3) This lodgement in the nea» 
and the minute nature can adequately be said to Be %| 
to the jiva whose size can be compared to the P oint 
goad , they are not the marks of the hnutlesj Brahman 
No doubt, the Atman is immediately afterwards descries 
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is ' greater than the earth etc \ but this greatness too 
:an be said to belong to jiva in a secondary sense, inasmuch 
is the minute jiva becomes as great as Brahman when 
it attains moksa The use o( the word Brahman in the 
end of the passage, ' This is Brahman ' (Cha 3, 14, U 
can also be said to refer to Jiva because the pronoun 
points to nothing else but ji va , and the word Brahman 
may be said to indicate the future status of the emancipated 
jiva 

To this pGrvapaksa, o ur reply is that the object of medi 
tation is Brahman alone, because the meaning which is attn 
bated to the word 'Brahman' m the parage all this is 
Brahman etc ' is the same meaning, which has been taught 
by all the Vedanta-passages viz that Brahman is the cause 
of the world If we are not to avoid the topic unde 
discussion and turn to a new topic without any cause 
it seems appropriate that the Brahman spoken of here « 
qualified by mind, prana and lustre It may be said he 
word ' Brahman ' is used, not for its own sake but *J 
the sake of making us aware of the calmness of omdt^ 
is recommended afterward. But it ^° uId J*.™?? 
that the relative pronoun which ' occurring m the * s 
solution of the compound* 'manomaya and pranaSarira 
e g Swhlch , qualified by the ^P^t 
refers to the proximate word Bra^ ^ 
SKnr^SthJ^x.™* nor anywhere directly 
used 

,l,f,pq which will be useful for man 
,n h.rS.^e such qualities which can belong to 
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Brahman -done For example, the quality of satya 
Bankalpa belongs to Brahman or the highest Atman 
on account of its unobstructed power in translating its 
desire of creating, maintaining and dissolving the universe, 
into an actuality Similarly the Atman is said to be 
' free from sin ' (Cha 8, 7, 1) , Brahman, again, is said to 
be ' hke akasa ' on iccount of its omnipresence , its being 
" greater than earth' points to the same fact , that it is the 
' cause of all activity ' and ' of all desires ' (3, 14, 4) mean 
again the Brahman itself Brahman is the inner Atman 
of all, and so the upadhis of mind and prana too can be 
said to belong to Brahman Hence it is that Jruti and 
Smj-ti say about Brahman ' Thou art woman, thou 
art man , youth, maiden and an old man walking by the 
aid of his stick, all art thou , with thy face turned m every 
direction, thou art born in all things " (Sve 4, 3) ' With 
its hands and feet everywhere, with eyes, heads, mout lis 
and ears everywhere, it stands supreme, having engulre 
all this ' (B G 13, 13) The only difference one can 
point out is between a gruti which refers to mrgu^ 
or pure Brahman, and a Sruti which refers to ^agun 
Brahman Nirguna or pure Brahman i* described a 
' without prana, without mind, and as being wnit 
(pure) ' (Mu 2, 1, 2) , saguna Brahman, on the otno 
hand, is described as * manomaya,' ' pranasanra etc 
(Cha 3, 14, 2) 

IAn upapattch — being not available , tu — but , nd not , 
sarirah — embodied one J 

But as (the qualities intended to be expressed) 

DO NOT BEIONG (TO J1VA, THE AtmAN DENOTED B 
'MANOMAYA' ETC ) IS NOT THE EMBODIED ONE 3 

The present Sutra is intended to show that " B '| nu °j 
as descriptions such as, ' he whose purposes are boun 
to come out true, who is like akasa, who is without speei-" 
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and other senses, who is ever content, who is greater 
than earth, ' are applicable only to Brahman, and cannot 
be made applicable to the jlva or the embodied soul, 
the qualities like ' manomayatva ' etc too do not belong 
to the soul that resides inside the body. No doubt, 
God also resides inside the body, but he is not simply 
inside but outside as well and is all pervading, as is clear 
from the Sruti : ' He is greater than the earth, greater 
than space, eternally present everywhere like akaia 
(Cha 3, 14, 3). The jiva, on the other hand resides 
within the body alone, because the body is the only 
place where he can experience the effects of his actions 
in the form of pleasure and pain 

IKarma— activity; fart/— agent , vynpaicsit— being men- 
tioned. , ca — and } 
And because the agent and activity are 
(separately) mentioned 4 

The word 'him' in the passage '^ n . 1 .f a R 
have left this body, I shall obtain him (Cha 3, 14, 4; 
refers to the Atman or Brahman as the object fit to be 
obtained by meditating upon him and as possessing the 
qualities of manomayatva' etc The object of meditation 
?s thus clearly stated to be different from the meditator 
or the ,iva indicated by the words I shall obtain One 
and thHarne thing cannot be the subject and object , 
and the same tning embodied, cannot possess 

and hence „ yl w ' etc , no Bnhman wild, 

the qualities of manomayat^ cia. , 
possesses these qualities be the embodied self 

ISabda— word , viSe/at— being speaally used} 

On account of words being specifically used 5 

..w nassaee dealing with the same topic, 
wc r^rhaW^en person 8 is inside the individual 
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soul, and is like the gram of rice or barley or of canary' 
(Sat Bra 10, 6, 3, 2) Here the Brahman indicated by 
the word ' person ' in the nominative is distinct from the 
jiva indicated by the locative Hence, the being posses 
sing ' manomayatva ' etc. cannot be the embodied soul 

{Smj-te/i — on account of smj t% cd — and } 
And on account op Smrti 6 

There is the evidence of Smrti too for holding that 
the highest Atman and the embodied soul are different 
For instance the Bhagavadglta tells us that ' God, seated 
as he is in the hearts of all beings, moves them all by his 
magical power, as if they were placed on a machine ' (I& 
61) It may be said, no doubt, on the strength of bod> 
Sruoand Smrti, that there is 'no other seer' but the 
highest Atman (Bp 3, 7, 23), or that the ' Knower °j 
all these bodies ' is God alone (B G 13, 2), and so 'J 
may be pointed out that the embodied soul 15 not different 
from the Atman This is true indeed But just as the 
unlimited akasa appears limited on accountof the upadfus 
of jars and vessels, similarly, the Atman 11 spoken of by 
the ignorant people as embodied, Dn account of d> e 
upadhis of the body, the senses, the mind and intellect 
So long as there has not dawned the consciousness of tne 
Atmanic umtive life, there exists the practical difference 
between the objects of activity and the agents But 
the moment one realizes the Atmanic life of unity 
which is contained m the advice ' Thou art that (i e 
Brahman), 'there is an end to all the practical view of the 
world and its distinctions, like bondage and moksa 

3ni=f 1 -i.w Mcij n"i ii K-q PHMt*iK<i sm^ 5 ^ |VS 

f Arbha\att\astvat — abode bong sma}} , tat — tfeit , vyap a 
dcjat — being mentioned , ca — *ind , na — not , ttt— -so * 
cet — 1/ , na , rucayyatvat — being meditated , oath — thus, 
vyomdvat — Ii^e akasa; ca J 
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If it be said that (Brahman is) not referred 

BECAUSE THE ABODE IS SMALL AND IS SO MENTIONED, (we 
REPLY THAT IT Is) fsOT SO BEC A USE (BRAHMAN) IS TO BE MEDI 
TATEDTHUS, AND LIKE AKASA (THIS IS TO BE UNDERSTOOD) 7 

The argument of the purvapaksa, (as noted in Sutra 
1 also) that the reference to the small abode of the heart 
and to the very small size of a grain of rice or barley, 
would naturally point to the jiva and not to Brahman 
which is all pervading, deserves to be examined a little 
further It is true that a small thing like the embodied 
soul cannot be said to be omnipresent , but the omni 
present Atman can be said to occupy a small space in 
order to satisfy some purpose The ruler of the earth 
may also be called the ruler of Ayodhya a part of it 
Similarly, the intellect of man can conceive the existence 
of the all pervading God within the lotus of the heart, 
and please Him by meditating upon Him Ju«t as 
the worship of the stone of saligrama stands for the worship 
of Han, even so God is represented as occupying the 
heart for the purpose of devotion Or just as the 
all pervading ikSsa is said to occupy the eye of a 
needle, even so with Brahman It is to be remembered 
however that the abode and the small size of Brahman 
have meaning only with reference to devot.on , otherwise, 
from the view point of Brahman they are unreal TIils 
consideration will dispose off the possible argument that 
"usmeiauun w" r anc j v^th different perishable 
like parrots m different cages ^ ent It 

bodies, Brahmar als may V e 

Zt m ^:lt7X\ the - De.ng both imaginary 
Brahman is free from th.s defect 

.„ THAT fBECAUSI THE JIVA AND BRAHMAN 
U ,T BE SAID THA I EXPERIENCE (OF PLEASURE AND 
ARE ONE) THERE MAY ARK> 
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pain for Brahman also), we say no, as there is 
difference in the nature {op the two) 8 

The piirvapaksm may say that inasmuch as the all- 
pervading and sentient Brahman is in the hearts of all 
beings and is identical with the jiva, it too must expert' 
ence the pleasures and pains of life If there is 
other knower than the highest Atman ' (Br 3. 7> 23)> tlic 
pleasures and pains of sartisnra do belong to the Brahman 
itself 

In reply to this we say that there is no logical con 
nection between Brahman's residing in the hearts of a 11 
and its being made the subject of pleasures and P alD5 , 
For there is difference between the embodied soul 
and the highest God While the former acts an" 
reaps the fruits of his acts, acquires merits and demerits 
and becomes subject to pleasures and pains, the 
has the opposite characteristics, such as being free fro 
sins, and from pleasures and pains If mere proxm 1 * ?. 
of things were to produce similar effects, akaga also W 
begin to burn on account of its proximity with fire 

Those who believe that the individual souls are m3"Y 
and all pervading, may contend that the soul of one man 
will also be inside the bodies of other men, and so tne 
pleasures and pains of one will be experienced by 
others Our reply is that a particular man becomes 
subject to pleasures and pains m his own body, becaus 
he has got that body as the fruit of his actions, and not 
because of the proximity of his soul or body with tfl 
souls or bodies of other men 

Let us further inquire of the purvapaksm as to the 
source of his information that Brahman will become su °J e 'L 
to pleasures and pains on account of its mdentity 
the individual souls If it is the Jruti passages such as, 
' Thou art that,' T am Brahman,' ' There isno other k fi0 "?' 
but the Atman,' then you cannot accept or reject m 
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authority as you please The Sruti sentence Thou 
art that,' as a matter of fact, removes the possibility of 
the individual soul itself being subject to pleasures and 
pains, inasmuch as it teaches us that the soul is nothing 
but the sinless Brahman Where then is the possibility 
of Brahman being subject to pleasures or pains ? It, 
on the other hand, the knowledge of the purvpaksin is 
not due to Sruti, we have to tell him that the individual 
soul becomes subject to pleasures and pains on account 
of ignorance in him, and not because the pleasures and 
pains are in any way connected with Brahman just 
as the sky, which has really no physical surface or 
colour, is said to have a blue surface, even so the butralcara 
says that it may be conceived through ignorance that the 
embodied soul becomes subject to pleasures and pains 
From the view paint of true knowledge, however, the jiva 
and Brahman are identical, and soBoth are free from 
sins and from pleasures and pains There is a fundamental 
difference between ignorance and knowledge And so 
there will be no connection between the >°entity of j,va 
and Brahman apprehended through *™f<f^™£ 
experience of p&ure and pain apprehended through 
ignorance God can never be .mag.ned to have any 
connection whatever with pleasures or pains 

arm wfin5°na; 1 

|Att« eater , «r^-^ immovable , grata- 

, < T »* ^fj^TWHAT&fM^^^^^^ ANI^IM^MO VABLE^P 
AS) TAKING IN Wn» e " 

-I,- Kathavalh (1, 2, 25) raises the ques- 
A passage ^^f^, • Who knows the dwelling 
tion as to who may o fae Brahmanas and Ksttnyas are 
place of Him to«M js hke the pnnkIing (of ghee) 
but food, and deatn ^ must b( , SQme 

on the food 
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eater But there arises the doubt as to whether the eater 
is the fire, the individual soul or the highest Atman. 
for a discussion involving questions and answers re 
gardmg all the three is available in the same Upamsad 

According to purvapaksa, the eater must be the ire 
as is mentioned by Sruti (Br 1, 4, 6) and as is known 
by every one in ordinary life Or if the mention or we 
is out place in a metaphysical discussion and as the nr 
is only the destroyer, the eater may be the individual 
soul It cannot be the highest Atman, because as the 
Mundakopanisad tells us, * One of the two eats the 
sweet fruit, and the other merely looks on without eating 
(3, 1, 1) The Atman alone must be the eater, we reply 
For there can be no other being except the Atman wno 
will consume or absorb in himself the whole movafie 
and immovable world as his food No doubt the t* 
castes of Brahmanas and Ksattnyas alone are mentione 
as the food , but these two being the best things or a" 
stand as representatives of the whole world as '°?~S 
and the ghee of death which is sprinkled over tn J.'°? 
characterizes the world as perishable or consumable °7 
the Atman It may be said that the Atman is merely a 
' looker on' and no eater, but the context of the P a5Sa j> 
in the Mundakopanisad shows by way of con ? :1 °( 
that the Atman, unlike the jiva, does not become s[ib ]~: 
to the effects of actions The passage does not aim 
at denying the absorption of the world into the Brahman, 
for like creation and subsistence, absorption too 
the whole world into Brahman is declared by all 
Vedanta passages Therefore, the eater is Brahman alone 

\Pra\aTa^at — owing to context , ca J 
And on account or the -rone under discussion 1" 

The passage that the ' Atman is not born, that I 
docs not die * (Ka 1, 2, IS), and the passage quoted in trie 
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last Sutra indicating the knowledge of the Atman as 
exceedingly difficult to achieve, show it clearly that the 
topic under discussion is the Atman. 

IGuha/h — into cave, prawffau who have entered, atmanaw 
— the two selves, hi — for, tdt.darjdtirtt — being mentioned I 

The two who have entered into the cave are 

ATMANS (THE JIVA AND THE AtMAn), FOR (THEIR BEING 

Of the same nature) is seen (by number being 
mentioned). 11 

In the Kafhavalh, we read that ' these two who 
taste the fruit of truth, and reside in the world 1 e the body 
which they have acquired by good deeds, and who have 
entered the cave of the heart, the excellent seat of the 
Brahman, are like shade and light This is what 
those who know the Brahman say, as also those 
hou c e'holders who keep the five fires or those who are 
trnaciketa ' (1, 3, 1) 

The question that arises in this connection is whether 
these two are buddhi and jiva or the jiva and the highest 
Atman As a matter of fact, both the alternatives are 
possible We read in an earlier passage (Ka 1, 1, 20) 
that Naciketas asks Death to tell him by way of 
granting his third boon whether there is not such a being 
as nva who is different from body, senses, mind and buddhi 
and who takes a new birth after death This means that 
m the present passage too, buddhi and jiva are intended 
to be different and hence referred to as having entered 
into the cave Or it may be that the two are the jiva 
and the highest Atman For a question regarding the high- 
est ^Stman also has been previously asked via to tell him 
»u f\„wh is different from merit and dement, effect 
anocause'and the pastand the future (Ka 1,2, 14) 
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Now someone may say that there is, as a matter of 
fact, no question or doubt to be solved , because there 
is no possibility of either of the two alternatives In 
the first place, the attribute of ' drinking the trutn 
(rtapana) or ' tasting the fruit ' cannot be predicated 
• of the non-intelligent buddhi, though it can be 
predicated of the jiva The attribute however is stated 
to belong to both of them and not to one only. There- 
fore, the two beings who have entered into the cave 
cannot be buddhi and jiva Secondly, they cannot be 
the individual soul and the Atman, for the latter is spoken 
of as merely a looker on and not as an eater (Mu 3, 1, 1) 

The question or the doubt mentioned above can- 
not however be thus brushed aside It does exist "or 
just as a group of people is spoken of as having taken an 
umbrella, even though only one of them has taken it, 
similarly the two are mentioned as * drinking the tn Jj5 
even though one of them is actually doing so The 
dual form of the verb ' drink ' (pibantau) meaning thereby 
that there are two beings who perform the act of drinking, 
can be explained as having reference to the jiva who 
actually tastes (drinks) the fruits of actions and to JsVara 
who, in spite of his looking on merely without eating, 
is said to dnnk because he makes the jiva drink. The 
chief of the cooks, for instance, is said to cook even though 
he sits silent and makes his subordinate cook Ox 
the dual form of the verb may refer even to jiva and to 
the non-intelhgent buddhi, for like a cook, the non sentient 
fuel also is spoken of as cooking the food Hence in 
the presence of both the alternatives, there is room 
for doubt. 

The purvapaksm is in favour of the first alternative ! 
the two agents referred to are the individual soul and the 
buddhi. The reasons he gives are : In the first pk> c f' 
it is the cave (whether we mean by it ' body * or ' heart ) 
wherein they have entered The cave being a small 
i and a special place, it will be more appropriate to thin' 
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of finite agents as having made the entry than to think 
of the infinite and all pervading Brahman Secondly 
the words ' in the world of good deeds have definitely 
a reference to buddhi and jiva which are within *e sphere 
of karma, but not to the highest Atman who does .not grov. 
larger by merit, nor does he become smaller by decent 
(Br 4. ft 23, And thirdly, like shade and <ight , they 
are opposed to each other in being intelligent and non 
intelligent 

To th.= we reply that the mention of the number 
•two' makes us aware, in the first place that : the two 
beings must be of the same nature And when one ot 
then? (as even the purvapaksm says) is the jr va then the 
other also must be an intelligent being and so iti no 
other than the h.ghest Atman A bull ^requires another 
bull as its companion, neither horse nor man Bu adfti 

to the omnipresent Brahman is a, , rf medltatlon> 

quite appropriate It sMves le £ ^ a of the Brahman 
so that we should have a clear rf ^ Atman 

Stub and Smpt. ■ toe >- *?f 0 ™^cc, 'The wise man 
as residing in the cav he comes to L 

leaves off both dejectior. and joy ^ 1 2 12) , 

theancientPurusa hidden >nt rf ^ fa 

'He who knows him hidden^ ^ ^ , 2 _ ^ 

in the highest akaSa, expe ^ tfa ave 

'Search for * e t £X?ace. though the attribute of existing 
Similarly, m th : third place, is d _ e of fa em 
in the sphere of the rewl g,^, 60U , only and not to 
bodied, belongs to tl ne ^ belQng {o (hc Brahman 

Brahman, Vf ' C mst as a group of men is described 
too in a fig« rativ ^ m brella though only one of them has 
as one having an u 
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it And lastlv, the jiva and the Brahman being also 
disparate m nature are appropriately described as shade 
and light The jiva is subject to samsara on account 
of avidya, while the Atman 15 not because it is real 
Therefore, the two beings who have ' entered into the 
cave ' are the individual soul and the highest Atman 

f Visesanat — because of distinctive qualities , ca — and J 

And because the distinctive qualities (of both 
are mentioned, those who have entered into the 

C^VE ARE THE JIVA AND THE BrAHMAn), 12 

A subsequent passage of the Kathakopanisad 
(1, 3, 3 and 9) speaks of the body as the chariot and the 
individual soul as the charioteer, who is making his journey 
through samsara to the final release Another passage 
(1, 3, 9) speaks of the highest Atman as the place of Visnii, 
and as the destination of the journey Similarly, in the 
passage already quoted (in the commentary of the previous 
Sutra) the jiva and the Atman are distinguished as the 
meditator and the object of meditation AH this goes 
to show that the two beings who have got distinctive 
characteristics and who have 'entered into the cave 
are the individual soul and the Atman Besides, the 
general topic is of the highest Atman itself And again, 
the reference in just the previous passage to theauthority 
of those who have realized the Brahman, proves that the 
subject matter of discussion between these person* must be 
Brahman alone So, when one of the two beings who have 
entered into the cave is Che individual soul, the other 
must be no other than the highest Atman 

By parity of reasoning, the passage from theMundako 
pamsad also (3, 1, 1) speaks about the jiva and tn e 
Atman and not about two ordinary birds ' The 
of the sweet fruit * refers to the individual soul, and the 
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abstinence from eating and the intelligence required m 
mere looking on, refer to the highest Atman In the 
subsequent mantra, again, the same difference >^hqwn 
to exist between the two (Mu 3 1, 2) The mdiwdod 
soul is represented as mourning because he is mtatuatea 
by the wrong notion that he is impotent, while the Atman 
is Tepresented as the object of meditation, which . .said 
to be the cause of the removal of the grief of the jiva 
who meditates on it 

A different interpretation of the passage from the 
Munikopanusd' ,s alo possible The 
Brahmanaffor instance, discredits both the interpret 
tions of the purvapaksin as well as of ^dhantm 
The two birds do not stand either for buddhi and jiva 
on the one hand, or for jiva and 4$ m \ n n ^ th *«ffi 
On the contrary, they stand for ^^^^ 

Si. S!nStSKR=S: TtSi 

eg 'That thou ar : (Cha « jj^^j . (B q 13 , 2 ) 
be the Ksetrajna or the mat ^ y supenm . 

The attribute of being an njo^ rf ^ rf dlscnmmatIon 

posed upon ^° dh, V?l? the difference in nature between 
on the part of the soul «t ca , ]ed an actor or 

the two Neither °f them c^ the 
joyer , neither t ne Besides being the product 

non modifiable individual so able of being an 

of avidya buddhi is au n the sph ere of avidya 

actor or enjoyer And y ^ ^ ^ other , as e i ephants 
that dualism «*"\ a w h en all this becomes the Atman, 
m a dream But when ^ ? , j J} So th 

how should one « e * e on ° m f rom \he Mundakopamsad 

passage as well as *e£« reallzed he Brah an , there 

tell us that f°f,°" e e d.st.nct.ons of the practical worldly 

is an end to an 

life 
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[Amtarah — Person withh , upapatteh — being available J 

The person within (the eye, is Brahman) 
account of (the characteristics of brahman being 
available 13 

A passage in the Chandogyopamsad states that 
' the person seen in the eye is the Atman, that being is 
the fearless, the immortal, Brahman If ghee or water 
is sprinkled over the eye it is wiped away along with 
the eyelid (4, 15, 1) 

According to purvapaksa, the person in the eye is the 
image of some person standing before theeye Orit maybe 
the individual soul , for it is he who sees the forms 0 ' 0 °j 
jects through the instrument of the eye Besides the word 
atman ' m the passage indicates that it must be ;i«t 
Or, again, it may mean the sun, the deity of the sense 
of sight which causes the eye to see, as is clear from he 
(the sun deity) resides in the eye, by means of his rays 
(B r 5, 5, 2) Qualities like ' immortality ' etc which 
are mentioned m the passage may be attributed to the 
deities in the sense that they live far longer than mef 
The passage however does not refer to the omnipr« en ' 
God, because a special place like the eye is mentioned 
as if it is the seat of God 

To this we reply that the person in the eye must 
be the highest God , for the word Atman, as it °p£ u ? 
in the Sruti ' That is the Atman," ' That thou art ' (Cha o, 
8, 7), refers primarily to God Immortality and f ear J{;P 
ness are repeatedly spoken of as his characteristics The 
eye too is fittingly described as his residence , for just 
as God is free from the stain of sin, even so the c> c is not 
stained by water or ghee Besides He alone is known as 
Sariiyadvama, that is, 'one towards whom all (vjma) fruits 
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of act.ons go He is also called Vamanl and Bhamam 
that ,s one who distributes the fruits to al 1, . and shines 
in all worlds (Cha 4, 15, 2). So it is that the person 
the eye is God alone 

[&ha»£h-j>l« Mother thing* , VP***-*"* 
mentioned, ca J 

A ND because place and other things are MO- 
TIONED (THE EYE CAN BE THE PLACE OP GOD) If 

It ,s no objection to say that the eye ^ 

place for the omnipresent Brahman to reside ^ 

as the omnipresent akaSa can fill m the eye ^ 

evensotheBrahmancanresideintheeye in j ^ 

could have carried some wtA * *e ^ye, a h . etc 
mentioned as the ph« of re^ ™* ot only p l 1C e 
are also mentioned as fit places jd mentI0 ned 
is mentioned, but forms and rames also 

, . H .«ful,— nbtadhSnSt feemg mentioned, 

™f blissful (Brahman which has 
And "bcause the alone ,s mentioned 

BEEN THE TOPIC EYE IS BRAHMAN ONLY) 15 

CHURE THE PERSON ir* 

1 ' „ f f3Ct there ought to be no dispute 

As a matter ot lac : , ^ ^ tong Brahman a i one , 
regarding the person 
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inasmuch as the same section of the 




misac 



which deals m its latter part with the person in the eye, 
deals with the nature of Brahman and with the path 
of Brahman as told by the Guru, in its earlier or in 
troductory part (4, 10, 5 , 4, 14, 1 , 4, 15, 1-2) On 
being told by the fires that ' breath is Brahman,* Upakosah, 
the disciple of Jabala, said that prima being great he could 
understand that it was Brahman, but could not under- 
stand how the sensuous pleasure and the elemental akaSa 
denoted by ' Ka 1 and ' Kha ' respectively, were 
Brahman To this the fires replied, ' What is Ka is Kha, 
and what is Kha is Ka,' meaning thereby that neither 
mere sensuous pleasure which is transitory and dependent 
upon sense-object contact, nor mere elemental akaSa 
which is non-sentient, is Brahman, but that a combination 
of Ka and Kha, one of them being substantive and the ot ° e / 
adjective, is Brahman In other words, that bliss which 
arises in the akasa of the heart, for instance, and which 
is not transitory and dependent on sensuous objects 
is Brahman and is therefore the fit object of meditation 
Thus it is that the blissful Brahman is introduced as the 
topic of discussion m the beginning of the section. AfteJ 
this Garhapatya and other fires tell their own glory an" 
say, " This is knowledge regarding us, and this again 
is the knowledge of the Atman As for the path, your 
teacher will guide you " This means that there is no 
room for introducing another topic. Add to this the 
words of the teacher, Jabala, * As water does not cling 
to the leaf of a lotus, so no sin will cling to him who knows 
it,' which show that the person within the eye is_tte 
Brahman itself, possessing the qualities of Sarfiyadvacna 
and others It is clear therefore from the content, as 
well as from the common characteristic of not being 
stained, that the person within the eye is Brahman. 



\ [Snaa-u^am/at^a gati — The path of one who has heart 
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And because the (same) path dv wawwww 

HAS HEARD THE UpANlSADS (GOES AFTER ^ D ? A ™> 
MENTIONED (HERE ALSO, THE PERSON WITHIN THE EVE IS 

Brahman) 16 

The Prasnopamsad (1, 10) describes the path of 
the gods 'Those who seek the A ma byp enance 
celibacy, faith and knowledge go (after _ death) by tn 
northern path to the sun This » th«bocte of ^the pranas 
the immortal fearless and ^'^jXTtoo say 
reaching which none returns • The Bhap»*te»* 
'Those who know the Brahman g^'V^ht fortnight 
their death by the path of 6re, light, ^"l^°(8 24) 
and the six months, when the sun is on the north 18, l*} 
The same is the path of those, we are tol d ( L,ha 
15, 5) who know the person in the eye F r 

perform obsequies for such a per son or not W 
to the world of the fire, and thence to the un [eads 

moon, and to the lightning A R «^' D j t ^fore 
him further by the patl of gods to Br^man ^ ^ 

follows that the person in the eye is no 



Brahman 



IA nfl v«A.trf-l.nng not P™ a r ;_ oxher J 
heme impossible , ca , tw , 

EVE IS) NO OTHER (THAN THE 

(The person m ™ E other being) is not 

HIGHEST ATMAN), BECAUSE ^ the 
PERMANENT AND " PERSON IN THE EYE ) 1/ 
CHARACTERISTICS « « ^ ^ rf 

If the person in th e eye w d£Vot ion to it is 

of be™g seen by the ^than in the eye of another 
iLtedln ha °£2£T&* the person is the reflected 
But on the suyp 
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.mage, we have to remain satisfied with one of the two 

absurd alternatives Either the devotee .has 

on the image of his own person reflected m the eyes 

another (who must be available at any time) ortaj M 

to meditate on the image of another object : reflected i 

his own eyes Besides, as the Sruti tells us this ima^ 

perishes along with the body (Cha 

other words, it 4°™™*?°^^ InlnteW 
etc which are the characteristics of the person in the ey 

The jiva likewise cannot h \ the Ff^Jv 'andX 
For it is vitally connected with the ° le J>°7 t s ™ y be 
sense organs and not merely with the eye it may 
suggested that this applies equally toth *f £1 But 
Brahman, if it is taken as the person m the 
we have to remember that it is for the sake of me a ■ 
that Brahman is conceived as occupying a • P a " lcu the 
place like the eye or the heart ^J^ST.fa, 
Image, does not possess the qualities ^"VSg'ftoB 
lessness etc No doubt, the j.va is not di«crenr 
the highest Atman, but so long as desires works ,t 
are ascribed to it on account of avidya, 1 wil 1 con t 
to be mortal and be full of fear And ^because U 
the glory of God, it cannot possess the qualities or » 
dvama and others 




tells us that he resides m the eye °X ^ t man, 
(Br 5, 5, 2) And yet he cannot be called n 
rather he is un atman because he . shines by the ]a 
of the Atman As Sruti speaks of h, ■ «>ffl f^fe* 
tion, he cannot be called immortal etc ™ e ° d wlt h 
ness of the gods is only nominal , only a compfT«i g l„ry 
human life, they live longer They derive their fc 
from the highest God, as is clear from Th /°"^ fire 
of The Brahman, the wind J^**"* ' " ho« 
and Indra do their work, and Death runs to till 
whose life is to end (Tai 2, 8) 
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r^A ? nct t ' lc P era °n m the eye must be the highest 
And when it is said that he is ' seen,' it 
Should be understood to mem that he is capable of being 
reateed by those who rely on Sruti, and that it has the 
turtner motive of creating in the mind of the ignorant a 
desire to' see 'him 



">-■ uiuiivc UJ ^ 

desire to' see' him 

f Antaryami — controller tuithm, adhidaiva adt/u— m gods 
<™ others, fat iharma vyapaiesSt—his marly; being 
mentioned J 

The controller, or gods and others from within 
(is the Atman), for the characteristics of that 
(Atman) are mentioned 18 

A passage from the Brhadaranyakopamsad tells us 
that the being who lives made tins and other worlds 
and in all beings, as well as inside the earth, the gods, the 
Veda, the sacrifice and the bodies of all, is immortal and 
the atman, the earth does not know him, though it is his 
body, he lives inside and controls all (3,7, l)Now who is 
this antaryamm 7 Is he the Atman or some divinity, or a 
yogin endowed with powers, or a new being altogether 1 

The purvapaksin may hold that the antaryamm 
is a new being altogether, inasmuch as the name used for 
it is not familiar But it serves no purpose to suppose 
tie e-TOJCTCT rif a thine; whose nature is not known at 
all The' word however, is nop absolutely unfamiliar, 
because it means 'one who controls from within 'It may 

nd 1 g y h?a a s y ismind ra etc • <B r 3, 9, 16)? that is, ,t ma| be 
endowed with organs of action and so become capable 
of ruhne Or the being may be some yogm who is able 
to enter within all things on account of his supernatural 
powers In no case, can the being be the highest Atman, 
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because the Atman is not endowed with body and sense 
organs which are necessary for ruling 

To this we reply that the antaryamin must be the 
Atman , for the quality of controlling all can belong to 
the Atman alone, who not only resides withm all the 
created things including gods, earth, etc , but isthecauseof 
themall Immortality belongs to the Atman alone Thefact 
that the deity of earth does not know him, even though 
he is inside, shows that the Atman is different from the 
deity The being is described in the passage as ' unseen 
and ' unheard,' indicating thereby that it is the Atman 
alone which is devoid of names and forms Supposing 
that the body and senses are essential for the act of ruling, 
it is possible likewise to suppose that the Atman is, ° n 
account of avidya, related to the bodies and senses or 
those whom he wants to control and rule As a matter 
of fact, by means of the unfathomable power of his may 8 ' 
the Atman can control all things, even though he has no 
body To suppose that the Atman may necessitate tn e 
existence of another being superior to it, and so on ad "U 1 
mtiim, is not relevant For really speaking, there is n0 
difference between the individual soul and the Atman 
So the internal ruler is no other than the Atman 

l?ia — not , ca — and , $marta?h — found m Smr-ti , "jj" - " 
contrary to it, dharma — attributes, abhilapat — not being 
mentioned J 

NOR IS (pRADHANA) AS THOUGHT BY (THE sXNRHYA) 
SMRT1 (THE INTERNAL CONTROLLER) , FOR CHARACTERISTICS 
NOT BELONGING TO (pRADHANA) ARE MENTIONED HERE 1* 

That pradhana is not the cause of the world has already 
been shown while dealing with Sutra 1, 1, 5 We deal witn 
pradhana here again, because a follower of the Sinxhy* 
may say that as the qualities of 'not being s cc " 
\ or being devoid of form etc * belong to pradhana as 
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well, the pradhana may be considered as 4eBWP»« 
As the ManuSmrti says the pradhana .s not d^oveKO 
by mference, nor is perceivab k by the sens* .but being 
unconscious lies spread in all directions a if in sleep 
(1, 5) The attribute of being the controller may bdong 
to it because it is the cause of all 

To this we reply that this is_ not possible because 
quahties not belonging to pradhana ^ be 
belonging to the Atman The P"°^„ u ^ onsc ious 
seen fnor is it able to see ^S^'SC^tence 
element On the other hand in *econciuai ^ 
of the section dealing with the antaryamin, ^ - 
is characterized as 'unseen but ^^fb„t tewing ' 
unthought of but thmking, and u " kn0 , w ^ n ^ t be applied 
(Br 3,7,23) Besides the word atman cannot 
to the unconscious pradhana 

The opponent may oke • turn ^^souUs 
pradhana, tnen let us suppose that f the seer> 

the antaryamin it » »SS e and therefore 

the hearer and the thinker, it «s»" c the f rU its of 

can be described as the f 'f^^^ toTome, andthere 
its actions, if not in th.s lift in ^£ ed asl mmorul, and 
fore unlike body i^^alS say that it is itself unseen 
beme the seer etc , it ls . natu ",, not y be able to see the seer 

The following Sutra comes 

^■jrsnwor. nd , u bhay«— 
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THE EMBODIED SOUL TOO (CANNOT BE THE ANTAMA 

min), for in both (the VEDIC BRANCHES OF study), 11 

IS LEARNT AS DIFFERENT (FROM THE ANTARYAMIN) 



The qualities of seeing, thinking etc may belong to 
the individual soul, yet like the akaSa confined ma jar, ins 
limited on account of the upSdhis like the body and tne 
senses It cannot therefore dwell inside the earth anu 
the several worlds, and control them from within in 
KSnvas and the Madhyandinas, moreover, make tne_ oh 
tinction between the individual soul and the antaryamiii, 
and speak as much of the former as of the earth and otner 
things as being worthy to be controlled by the latter 
They are the dwelling places of the antaryamin in 
Kanvas say, 'he resides m the vijnaYs, an a t 
Madhyandinas say 'he resides m the atman (Br 

22) , and the words, 'vijnana 'and ' atman stand rci 
sarlra and the embodied soul respectively 

The objection that may arise here is that there would 
be two seers in one body , one the embodied soul and tn 
other, the God as the antaryamin Sruti itself is J*®" 1 ! 
this possibility, ' There is no other seer but he," (Br •>•_ 

23) It denies the existence of any other seer, hearer etc , 
except the one antaryamin under discussion 

In reply to this we say that what appears as a differ 
ence between the two seers, the Sarlra, and the antaryarm 
does not exist as a matter of fact It arises on account 
of upadhis of body, senses etc , the effect of avidya i ne"j 
is only one Atman, the experience of which can be n 
in the form, 'I am' Anything else which is not tn 
content of this experience is un atman But owi h 
to upadhis, the one Atman is treated in practical life a 
if it were two, just as the one akaia is considered as tw 
(mahakasa and rhatSkSsa) on account of the uP adh, ,°' h 
jar So, it is on account of the upadhis of avidya wnw 
create an interest in the practical world tint Sruti ma>; 
the distinction between the knower and the known, tn 
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injunctions and the prohibitions, and the means of know- 
ledge like perception and experience of sariiasara. Or 
as &u ti puts it, it is in order to explain the practical world 
of avidya, * that there is the appearance of duality, and 
that one sees another ; but when the practical world 
vanishes before vidya, when all this becomes the Atman 
to him, then who should see whom ?' (Br. 2, 4, 14, and 
4, 5, 15). Hence too, on account of the distinctions 
of avidya, there exists a controller as different from the 
controlled;otherwise there existsonlyonesupreme Atman. 

other qualities; ihc.rmo\teh-quahtxcs bang mentioned.) 

THAT WHICH POSSESSES THE QUALITIES OF INVISIBILI- 
TY A^n others (is Brahman) on account of 

0T ™f AcULIAR TO IT) BEING MENTIONED 
CHARACTERISTICS (PECULIAR iu / 

(ALONG WITH INVISIBILITY). ^ 

„ ,„ the Mundakopamsad tells us that 'the 
A passaee in the rwun ^ ^ Immutabk 1S 

higher knowledge is that oy 

reahzed 1 ; that ^' C 0 ^ n Cr quaht.es, which has neither 
which has nelther .°"£ no r feet, which is everlasting and 
eyes nor ears, nor nan d eubtIe lm penshable 

yet manifold, which \£f\T thz w f se as " Bhutayom, " 
and which is fegf° eu r 
the source of all' CM- 5 

t m,ahties like invisibility being common, 
Now the ^ ua " ne ther the Bhutayom means the 
a doubt arises as to r the embodied soul According 
Brahman or the V aa ™ be the non-intelhgent pradhana, 
to purvapaksa, it m "b s equent to the one quoted above, 
because in the passage s non . inte lligent things ; e.g. 

it has been <* m P"^ te sand takes back the threads, or 
' just as a spider creat ^ Qr hairs mx {mm thc 
just as the herbs grow 
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intelligent beings for it is impossib e that ^ * ]{ t 

a nd the hairs will be produced ^ZldlTVtdH^t, 

bodies The bodies may te&ng&J* ^ th g tea ds 

but it is out of the bodies that the hairs a 

are produced Similarly the world .mus 

produced by the non-intelhgent pradh »■ « B des , 

ft may be "guided by the intell. ge rrf Pg«£ 

not only qualities like invisibility are lou 

to pradhana, but there is also no ment'on t ^ 

which does not belong to it Quahtij 1 £ luding 

all/ 'perceiving all/ which are menuonedin th ^ as 

portion (Mu 1. 1, 9), may however b£ P° berema!1 
contrary to the nature of Pf^^'K stable as 
bered that the earlier reference to .the ton , 
invisible (1, 1, 5 6) is different from *e rei 2) 
that which is higher than the Immutab ■ , d 
Now that which is ' higher may be all too ^ {h 
•all perceiving, but that which ,s ^»^d • yo m 
Bhutayom must be pradhana Ur it h» may 
were to mean the efficient cause, _ then 1 tthu. » > ts 
mean even the embodied soul for by "sorting ;z ^ 
and demerits the jiva too can be called the caus 
origin of things 

To this we reply that the Bhutayom » 
God only For omniscience can n "ther belong ^ 
intelhgentpradhana nor to the embodied soul whicn 
ted Besides, the amelmmutabkBhutayoru.wtacn 
said to be the original cause of all created thmgs £. rf ^ 
is further spoken of as omniscient and as tne " whose 
created things 'From him who is o B m«"» hinan 
penance consists of knowledge comes lortn mi ng 
Jn theformof subtle elements the gross element po *> 
names and forms, and food such as barley ana 
(1, 1, 9) From the identity of reference, « ° 
that the same immutable Bhutayom is omniscient 
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and is therefore Brahman; it is neither pradhanan noruva 
Nor again in the passage (Ma 2, 1, 2) which refers to that 
which ,s higher than the high Immutable, is there any 
thing meant except the immutable, intelligent Bhutayon 
under discussion. For prior to this passage, there is another 
passage from the same Upan.sad (1, 2. «) whtth «am- 
mends the Guru to impart the Brahma-viaya to m- ^ > 
so that the latter may real^e that «uthful % immune 
being As to why the word Immutable has been 
usedm the ablative, and as to what the higher than 
the high immutable' may mean, we shall make it clear 
when we deal with the next Sutra 

We reach the same conclusion in another way 

the Creator to his eldest son Atharva it is 

,s only a P^™ Y J°^ P *™J*V Fools alone may 
the other to ^\™ A £?CTlJyl as the Summon, 
consider the apar or th e ^ ^ ^ and death 

Bonum, and so be «> me u les one considers the 'boats 
over and over again « , Brahmlns required fora 
of sacrifices, and the , ess onc turas aW ay with 

sacrifice as foil I ^ S> know ]« Jge which by contrast 
disgust from ^.f Ioryo f the higher, and is convinced 
only brings out be ach , eve d by means of 

that the eternal Atma ^ fi( . the 

transitory actions, °« he knows the futility of the 

higher taowledge p ctIons _ he shou i d wlt h humility > 
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and with fuel in hand, surrender himself unto the Gum 
or the Spiritual Teacher who is not only learned but 
also steadfast in the realization of Brahman (1, 2, 7. 1. 
2, 12) 

All this points out that the Immutable source of all, 
or the Bhutayom is Brahman alone Jf this were not so, 
the knowledge of Brahman would not be consideredas para 
vidya And if Bhutayom is to be understood as pradhana, 
there would result a third kind of pradhana-vidya besides 
the two mentioned in the Upamsad At best, the know 
ledge of pradhana will lead to the knowledge of its non- 
sentient effects viz the things of enjoyment, but not of 
the conscious individual souls, and the knowledge of the 
souls will not likewise lead to the knowledge of things 
In other words, the knowledge of pradhana or jlva will 
not give rise to the knowledge of everything el«e, as it 
happens in the case of the knowledge of the Brahman And 
above all, the knowledge of pradhana has never been 
acknowledged by anyone as leading to moksa 

Lastly, the argument that Bhutayom must be non- 
mteliigent because things compared to it, by way of 
illustration, are non intelligent, is not sound For there 
is no such rule like this Even on the Sankhya theory, 
the pradhana is not considered as gross in nature , because 
in the example taken for comparison the earth is a gross 
element For all these reasons, the source of all or the 
Bhutayom which possesses the qualities of invisibility 
etc is the highest God 

f Vifejana — qualities, nfeeda— difference, vyapadcSabhyStli-- 
the two being mentioned , na— not , ltflrnu — the two others J 

(Bhltayoni does) Kor (mean) the TKfO OTffERS 

„e. THE INDIVIDUAL SOUL AND THE PRADHANA), *Oft 
EC1FIC QUALITIES AND DIFFERENCE ARE MENTIONED. 22 
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The aupanisadic person who is the same as Bh uteyoni 
is described as 'effulgent, bodiless the same inside and 
outside, unproduced, without mind or prana and pure 
(Mu. 2 1, 2). The individua soul, on he oteta* 
which wrongly considers itself as being hmi dby name 
and form, cannot possess the attributes »f*^ y ' 
and is therefore, different from the Bhutayon. > J.mihriy, 
the same passage which ment.ons the high est At man 
as 'higher than the high Immutable 
pradhana from the BhGtayom. The w ^ n J, m ™of 
(aksara) means here the unmamfest potential source o 
names and forms, the support of the subtle e * me ^j 
that which is lodged in God and I for m. hi u P a f ^^ ^ 
which transcends all other effects bu . >° not . it elf an ettec 
The intention of the Sutra is not toadmit * e 'ndepen ac 
existence of pradhana, so that we 
aksara and pradhana are onean^ e thmg, 
distinguish the pradhana from tie Atman_ " d the 
is ratfier to d>stinguish the Atman as t»«^ ^ M 

aksara or the — * > Q \ >™ t P 0 its be.n| as- 
be assumed, then we nave ™ j d t the Jiuti 

sumed in such a way « *£L££J ^ defined above. 
i.e. in the way in "^f^^yon is different from 
^"praS, ano Sung else but God. 

And for what reason, again does Bhutayon, mean 
God7 A Tts °stoTd in the fol.ow.ng Sutra : 

AND BECAUSE ITS rOKM.SMENT.ONED. 23 

™= ivhich follow the mention of the 
In *\Pat.Sr than *e aksara there_is first the 
Being * hlc Vt h e creation of all things from praoa Then 
description of * e n «^ f the form 0 f this very Bhutayon. 
comes a stat 
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as : ' Fire is his head ; the sun and the moon, his eyes ; 
quarters, his ears ; the Vedas, his speech , the universe, 
his heart ; the wind, his breath , the earth, his feet i 
he is verily the inner Atman of all ' (Mu 2, 1, 3, 4). In 
view of the entire context, it is proper to hold that this 
form belongs to God alone, and not to the jiva who is 
of a limited power, or to pradhana which cannot be the 
atman of all. This bodily form, however, instead of 
contradicting the quality of invisibility, is intended to 
show that the Bhutayoni is the inner Atman of all. For 
does_not a person who has realized the Brahman sing 
the saman ' 1 am the food, I am the eater of food' (Tai. 3, 
10, 6), only to indicate that the Brahman is the Atman 
of all, even though he has no desire to eat the food himself 
Some others say in this connection that the passage 
quoted in the beginning (2, 1, 4) does not refer to the 
source of all beings but refers to creation, the inner sell 
of which is not the Atman but the Hiranygarbha or 
Prajapati For in the passage 2, 1, 3 and again from 2, ljj 
to 2, 1, 9, are mentioned only the thing; that are created 
such as, ptana, mind, senses, the five elements, herbs, 
and juices It seems improbable that, all of a sudden, 
in the midst of the two passages (2, 1, 3 and 2, 1, V, 
there should be a reference to Bhutayoni, as the Atman 
of all So in the intervening passage too (2, 1, A), it seems 
reasonable to hold that a being born from the ultimate 
source of all, and not the source itself, l e the Bhutayoni 
or Brahmin is mentioned That being must be the 
Prajapati or the Sutratma, about whose birth we get 
reference in Kgveda and other places ' Hiranyagarbha 
was (born) in the beginning, as the first lord of the being' 
with the three worlds as his body, he made the earth 
and the sky , him alone as God, we worship by offe" n £ 
oblations ' (Rg 10, 121, 1) Being the first-born Person 
with body, he too may be called the internal atman or 
all other created beings, m_the sense, that he lives in the 
form of the thread of prana (Sutratma) in all beings 
(Be 3, 9, 9 , and Mu 2, 1, 4) The reference to Bhuta- 
yoni or the .Atman, therefore, as the source of all com ei 
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in the end after the description of the whole of creation. 
In 2, 1,10, for instance, he is described ^the Puru?a, 
who is all this universe, including karma, penance etc. 

— ountig to qualijication.Jt 
Vaisvanara ,s (the ««r A™$°»^Z 

OP A SPECIFIC QUALITY BELONGING TO (TWO; 

words (viz. Vaisvanara and self;. 

a f.llo us that six brahmins 
The Chandogyopamsad tells us tna ^ )earn 

approached the king, ASyapati d on being 

from him the nature of V^vanara aunan , ^ 
asked as to what beings the, P e ; nd ' t he | k asa, 
by turn, that the heaven, thejun t object5 
the water and the earth restive ^ 
which they worshipped »^ v |, ^ head the eye 
phed that these «^ n ^^&?body. the bladder, and 
the prana, the mid-portion o[ m h lu t 

the feet of the Va.svanara tor ^ ^ wea , h , whl ch 
the forms, the motion, the spac , ^ h alt r . 
are in the Vaisvanara u J g hearti m d ndmouth 
hairs, the grass on the altar, Anvah - rya and Ahavaniya 
the three fires, Garl ? pa J y i e n deprecated their mode or 

, „rHs in ' VaiSvanara-atman are 
Now both the w ° rd .V al §vanara ' may mean the 



108 VEDANTA EXPLAINED 

by 'Vaisvanara'atman'? According to purpavaksa we 
may mean by it, in the first place, the abdominal fire 
or ' the fire inside the human body, by means of which 
the food is digested ' (Br 5, 9) Or secondly, it nay 
mean the ordinary fire, 'as a sign of the day, l e the sun 
which the gods made for the world ' (Rg 10, 88, 22; 
Or thirdly, as the passage "May the god Vaisvanara, 
the king of worlds, favour us with pleasure and prosperity 
(Rg 1, 98, 1) shows, we may take it to mean a divinity 
With reference to the word atman which is used along 
with Vaisvanara, it may mean the individual soul The 
proximity of the abdominal fire, and measurement by a 
a span, indicate that it must be the embodied soul 
But on no account, would Vaisvanara mean the highest 
God. 

To this we reply that because the heaven, the sun 
etc are the head, the eye, etc , the Vaisvanara must bethe 
God or the atman of the worlds, though he is described 
thus for the purpose of meditation This is the distmc 
tive meaning of the 'Vaisvanara atman,' over and above 
the meanings put forth by the purvapaksa As the 
cause of all, God possesses within him all the stages of 
all the effects , and so the description of the several worlds 
and beings as the hmbs of God is adequate The_state 
ment regarding the result of meditation on the Vaisvanara, 
vis ' He eats the food in all worlds, beings and selfs, 
has meaning only with reference to God Similarly, the 
statement, 'all his sins are burnt etc ' (Cha 5, 24, 3)« re 
gardmg one who meditates on the Vaisvanara and knows 
him, shows that Vaisvanara is nothing else but God 
To add to this, the topic of the passage under discussion 
is the nature of the Atman or Brahman For all these 
reasons, Vaisavanara means Brahman 

ISmaryamanarh — what is told in sm/*i, anumana^t 
inference , syad — may be t iti — because J 
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Because (from) what is told in smrti, the INFE- 
RENCE MAY^ BE (TO WHAT IS TOLD IN SrUTI, VIZ. THAT 
THE VAISVANARA IS THE HIGHEST God). 25 

A verse from the fentiparva describes the highest 
Cod as 'the atman of the worlds, and as one whose mouth 
18 j re ', wnose head is the heaven, whose naval is the akasa, 
and whose feet, eyes and ears are the earth, the sun and the 
quarters' respectively (M Bha 47, 68) This Smrti 
enables us to infer a 5rut: corresponding and prior to it 
as its authority, because the Smrti has in it the presence 
of the sign viz ' the heaven as head, and fire as mouth 1 
etc , which is also present m the VaiSvanara Sruti of 
the Chandogyoparusad Even taking for granted that 
Smrti passages are sometimes given to eulogise, we say 
that such a grand eulogy cannot be without the sanction 
of a prior Sruti Vaisvanara, therefore, is the highest God 

fSabdddib}iya/i — because of word and others, amah inside, 
pratislhanat — an account of presence , ca — and , na — not , 
id — so , cet — if , na , tathd — h\e tfmt, dj-sti upadesat — 
being recommended to behold , asambhavat — not bang 
possible , purusam — person , apt — also , ca, enarh — him , 
adhiyate — is studied } 

If it is said (that Vaisvanara is notthe Atman) 

ON ACCCTONT Or TUB N'CTUS STC /.BAVJ.NC A TWOTJl- 
ENT MEANING) AND ON ACCOUNT Or THE RESIDING WITH- 
IN (or FIRE) , (WE REPLY THAT IT Is) NOT SO, BECAUSE IT 
IS THUS RECOMMENDED TO BEHOLD fFIRE AS God), 
ALSO BECAUSE IT IS IMPOSSIBLE (TO THINK OF HEAVEN AS 
HEAD OF FIRE) , AND BECAUSE HE (THE VaIWANARa) IS 
REFERRED TO AS PuRUJA (BY VaJASANEYINs) . 26 

Vaisvanara cannot be the highest God, because 
ordinarily the word Vaisvanara means fire In gitapatha 
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Brahmana (10, 6. 1, 11) the word Agni is i affixed to 
VaiSvanara and there it means fire residing within man in 
the Chandogyopamsad (5, IS 2), again, the. three tires 
are mentioned as the heart, the mind and the mouth ot 
VaiSvanara; and in the same Upamsad (5,19,1) it is men 
tioncd as the place where oblations of food_ to pran iar 
to be offered For all these reasons Vaisvanara is s to x 
understood as abdominal fire Or in view of the quaira 
cations, ' heaven as the head etc ' (Cha 5, «. '| 
Vaisvanara may be taken to mean elemental tire 
ie clear also from the mantra, 'The sun who has by m 
light covered both the earth and the heaven and tn 
intervening space, is fit for being meditated (K g » ' 
10, 88, 3) Or again, the heaven etc may be ^th^os 
the powerful Fire-deity, if not of the elemental fire 

All these arguments are incorrect, we say in rep^y 
For what is recommended here is ^* ^'^Sest 
itself should be meditated upon » » Wj« » Stated 
God, just as the mind is recommended for being 
upon as the symbol of Brahman (Cha 3, 1». ^ , 
what is recommended here is the meditation of the high" 
God as qualified by the abdominal fire just as God 
recommended to be meditated 1 as quah ed by the «P ^ 
of mind, prim and light (Cha 3, 14, 2) " au God , 
been no intention of the Sruti to refer tc '^f^ m l 
and had the aim been merely to point to the abdom' 
fire there would have been no specific reference 
'lus'trous neaven as the head" etc in the passage .quoted 
above This applies equally. " f , ^"j^ » 
dealing with the next Sutra when th e ^is™™ „, 
interpreted as meaning the elemental fire or the deity 
fire The abdominal fire can be said to be withm ma , 

the Purusa as well as be inside the body of man 
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There are some who read the last portion of the Sutra, 
not as ' VaiSvanara is the Purusa,' but is 1 like Purusa ' 
Then the likeness of the Vaisvanara or the highest God, 
with Purusa will be explained thus With reference to 
the external world, it can be said that the heaven is his 
head, and the earth is his feet , while with reference to 
man, he will be said to he located, as if between the chin 
and the head of the devotee 

\Atah — hence , era — also , rrn — not , devata — deity , bfiii- 
tai/i — clement , ca — and J 

For thf same reason (the Vaisvanara) is nei- 
ther the DEITY (OP TIRE) VOR (THE ELEMENTAL) FIRE 27 

The elemental 6re which gives only heat and light 
cannot be supposed to have the heaven as its head etc 
The fire deity too cannot have them as its limbs because it 
has not produced the heaven etc This power of produc 
tion is derived from God So it will be more appropriate 
to call the heaven and the like as the head etc of God, 
rather than of the fire deity Besides the word atman 
in the ' VaiSvanara atman ' (as seen before) is thoroughly 
inapplicable to abdominal fire, the elemental fire and the 
fire deity 

trddictirm , .jaimim J 

NO CONTRADICTION, SAYS JaIMINI, EVEN IF (THE 
HIGHEST GOD IS TAKEN AS THE OBJECT OF WORSHIP) 
DIRECTLY 28 

According to Jaiminl there will be no logical flaw 
if instead of taking VaiSvanara as the symbol or upadhi 
of God we mean by it God himself, and so worship him 
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According to Jaimini, (God is said to be a span 
in length) on account of mental supposition; (Shut 1 
too) tells the same. 31 

In the Vajasaneyi Brahmana where the same topic 
is being discussed, the various adhidaivika members oi the 
VaiSvanara, such as the heaven and earth, are i den , tllie ? 
with the adhyatmika members such as the forehead ana 
eye of the human body, and the meditation of Ood is 
being recommended on the portion of the human boay 
which measures a span, and which is between the toreneau 
and the chin ' The highest God was thus °Wain<» 
by the several gods,' we are told, ' because they meditateu 
upon him as if he was of the measure of a span ' An 
we are told how the Kmg Ashvapati too said to his ois 
ciples that ' he would show unto them how the Vaisvanara 
had that measure, and then, pointing by his fing crsu Xn 
sively to his forehead, eyes, nose, spice, saliva within 
the mouth and to the chin, he said that 
respectively the heaven, the sun, the wind, the aus, 
the wealth or water in the bladder and the feet or toe 
Vaisv5nara ' All this account goes to » how J™',,"; 
Vaisvanara vidya of the Vajasneyi brahmana (Sat J» 
10 6, 1, 11) is the same as that of the Chandogyopanisau 
(5 11, to 5, 18), m spite of the minor differences be tw "- 
the two The heaven and the sun are spoken of m tn 
one as 'standing above, and as 'possessing light, wn 
they are spoken in the other as ' possessing light ana £ 
having 'infinite forms ' Both the texts make the idenn 
cal use of the expression 'measured by a span ' So, » 
Jaimmi says, it is appropriate to call the highest boa 

' Pradesamatra , because Sruti wishes Him to oe °" 

imagined for the purpose of devotion 

{Amai"" 1 '— they tkmk, ca— and , mati—hm , asrrnn- 
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Moreover (the Jabalas) think that he (i. e. the 
highest god uves) in it (l t. the space between the 
forehead and the chin). 32 

The infinite, unmamfest Atman, says Yajnavalkya, 
resides in the souls which are not released ; and he says 
to Atn that the place of the soul is between the Nasi 
(nose) and the Varana (eyebrow) , for it is the Varana 
and the Nasi which ward off and destroy the sins of the 
senses It is this place which is the juncture of the 
heaven (head) and the earth (chin), and a contemplation 
on which, as if on God, destroys the sins So what firuti 
speaks of God, vu as pradesamatra is quite appropriate. 

God is also known as abhivimana, because, he is 
known as the subject of every individual soul, or because, 
being everywhere, he transcends all measurement, 
or because he is the creator of all From all this, it follows 
that Vaigvanara is the highest God. 
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directly rather than worship him asa symbol or astawtd 
by upadh.s The possible objections against this J* 
are (as already considered under j Sutra 26) . That tn 
words Vaisvanara and fire have different meanings, an 
that the Vaisvanara resides ms.de the ma", andjha 
these suggest that VaiSvanara means *e abdomin 
fire Apart from the refutation ™ ^j£Lft£n 
dealing with Sutra 26, Ja.min. says that th pass>g < f 
thefeapatha Brahmana (10, 6 1 11) does not ^'1 r 
to the inner residence of the abdominal fire S which 
not the topic of discuss.on and contains no word tf 
,s a synonym for that particular fire On the contra y, 
rete to the supposed .nmtoty of theh^t^»^, n 
and to his existence inside man, that is, on tn f ^ 
of human body viz the portion from forehead t , 
What is 'on' and ' of < the body can be said to be i 
because it is a part ora limb of the whole , just u » 
of a tree can be said to be within the tree "/•f n ^ ir guni 
ma y be said to refer to both the To be 

aspects of the Atman , saguna so far as he i > g - lka 
\L man", cn account of his 5d ^ dal ;' k r ^torld^nd to 
similarity from head to feet to the ex «™> ^° rl an d so 
man, and mrguna so far as he is a mere onlooK a. 

In keeping with this interpretation the wore I w thus 
can be explained to denote the A*™£ one 

V,sva-all, and Nara-jJva , so V.™ mea ^ 
who is the atman of all things ' ncludin f ™ e *°t m^ ns 
S) Visva-all modifications, and Nara-^reator so it 
We cause of all, or again, (3) One rufer whose sub£ 
the souls Thus the ^V*w£*h»*f the 
as Vaisvanara means ^^'f™^ word 'AgM. 
ruler and the internal self of aU 1 he J agra 
too means the highest Atman , A g- tma : , 0 
ie towards the end or fruits of actions an th 
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and the offering of food as oblations appear to be adequate 
if Vaisvanara is to mean Atman alone. 

measure him by a span ? i ne 30114 



Pod is said to be measur- 

AsMARATHYA SAYS C™*^ MAN n>ESTATION (TO DE- 

edbyaspan) because or {n'V 

VOTEES). 29 

_„ n t 5 no doubt ; yet he 
God transcends all »<f " r ™j Manifests before them 

[AmismfteA on account o/ measured by a 

SPAN) OK ACCOUNT Of M ^ ^ ^ 

i. of barky wn '" n ds), because that 

Just as the corn , or . ([wo pounds* 
is sa,d to measure a P«£| s0 God, wn he ^ y 
parfcular 15 

t^Se m^gy ^r m i-- * a span 
upon, as rf he has a ^^U? 

4rtJ%ftf?( ^fa™^ jniA < jatha hi — the same; 
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[Dyu — (heaven), b/iu — (earth), ndi— beginning with, Jya- 
tamajfi — abode, sva-iabdat — on account of the word 'sva* 
(self) J 

The support of the heaven, earth etc (is 
Brahman), because the word "sva* (j e Atman has 

BEEN MENTIONED) 1 

The Mundakopamjad (2, 2, 5) speaks of the being 
' in whom the heaven, the earth and the akasa, as welt as 
the mind and prana are woven ' and asks us ' to know 
that Atman alone, and to leave off all other talking ; 
for he is the bridge leading to Immortality ' 

According to purvapakfa, the being or the support 
referred to in the passage must be different horn the 
Brahman For the word ' bridge ' reminds us that there 
is another bank towards which it leads. Brahman, on the 
other hand, being eternal and all-pervadmg ' is without 
end and has no other bank* (Br 2, 4 12) It can be 
said that pradhana, as told by Smrti, is the support, 
because it is the cause ot'aff Or, it may 6e the wina, for 
the wind is said ' to be the thread on which all these 
worlds and beings are strung together' (B[\ 3, 7, 2) Or, 
again, inasmuch as the word 'atman' is used with reference 
to the support, it may be the individual soul For though 
it is finite, it can be said to be the support of the objects 
of experience, on account of its being theauthor of actions 



ADHYAYA I, PA III, SU 1 



J 17 



To this we reply The use of the word ' atman ' 
on account of its pervasive and sentient character, is 
adequate only with reference to Brahman, and not to 
the non intelligent pradhana or the 6nite soul Corres- 
ponding to this word ' atman ' of the Mundafca, Brahman 
is designated by the word 'Sat' in the Chandogyo 
panisad , ' All these creatures have their root in the 
Sat, their residence in Sat, and their support in Sat' (6, 
8, 4) Again, m the passages preceding (2, 1,10) and foll- 
owing (2, 2, 11) the passage from Mundaka quoted in the 
beginning (2, 2, 5), Brahman alone is mentioned by various 
terms such as * Purusa,' ' penance," 1 para ', ' immortal,' 
and others ' The Purusa is a)) this, sacrifice, penance. 
Brahman, the highest and the immortal,' 'That immortal 
Brahman is before and behind, to the right and to the left ' 

It is likely that one may think at this point that the 
support will make us aware also of other things which have 
this support, and that the expression ' Brahman is all this' 
implies that Brahman is manifold in nature, just as a tree, 
in spite of its unity, consists of different parts such as 
branches, stem and roots In other words, there may 
arise a duahstic conception of the world and the Brahman 
as separate from each other , Brahman considered as the 
substantive and the world as adjectival It is therefore 
in order to ward off this suggestion that, m the passage 
under discussion, we are told to know him as the support 
or as the one Atman only ' The Atman is not to be 
considered as many and as qualified by this world of 
manifold effects, rather it is to be known as onehomogene 
ous su6stance or support after removing from the mine? 
the false knowledge of this worldly existence If one 
is asked to bring the seat on which Devadatta is seated, 
he brings the seat and not the man So the passages ' Know 
him alone as the Atman," ' Brahman alone is all this,' 
' The Atman is, like a piece of salt altogether, both 
inside and outside, full of knowledge ' (Br 4, 5, 13), all 
aim at removing the wrong notion of the reality of this 
world 'From death to death he goes, who sees 
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any duality here 1 (Ka 2, 1, 10) has been described the 
fate of the believer in the unreal world That which is 
' all ' is said to be in reality nothing but Brahman , not 
that which is Brahman is intended to be 'all ' or many 
The ' all ' is to be cancelled, and the Brahman retained 
As for the word ' bridge ' (setu) we must not be 
led away by what it suggests viz that there is another 
bank, just as we must not suppose it as one made up of 
wood and clay Rather, must we catch the meaning of 
it, the idea of holding together or lending support,which 
is in the etymology of the word, viz * si " to bind Or, 
as suggested by some others, the bridge here indicates 
the means of attaining Immortality, which consists of 
the knowledge of the Atman and the leaving off of idle 
talk, as recommended in the passage It does not refer 
to the support of the heaven, the earth etc , and therefore 
the question of taking the word 'bridge' to mean pradhana 
or something else than Brahman does not arise 

[Mul^ta (liberated) upasrpya-(to be achieved), vyapadejst 
because it is mentioned J 

Because it is mentioned as fit to be achieved by 

THOSE WHO ARE RELEASED, (BrAHMAN 15 THE SUPPORT OF 
THE HEAVEN AND THE EARTH, ETC ) 2 

It is a common experience of us all that we become 
subject to love and hatred because certain things which 
promote the well-being of the body please us, and certain 
other things which are harmful displease us Disease 
and death to the body fill us with horror and infatuation, 
and yet being mis/etJ by avicrya, the feeling, tAat Taut 
the body and other things of the not-self, binds us to 
perpetual misery. As against this condition of bondage, 
it is pointed out that the destination of the released is the 
Brahman It is fit for them to resort to the support 
of heaven, earth etc , because ' When He who is both the 
cause and the effect is seen, the knots of the heart are 
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broken, all doubts are solved , and the actions cease to 
effect (Mu 2, 2, 81, and because, being free from the 
bondage of name and form, the wise man reaches the self' 
effulgent Person, who is greater than the great avyakta ' 
(Mu 3, 2, 8) Other Sruti passages too mention the 
Brahman as the fit abode of the released ' When all the 
desires go away from his heart, he becomes immortal, 
and attains to Brahman in this very life ' (Br 4, 4, 7) 
Pradhana and other entities, on the other hand, are not 
admitted by any as fit objects to be achieved by the 
released Besides, the condition of leaving off all speech, 
in order to know the support of the heaven and the earth 
etc as told by the Munciakopanisad, is exactly the same 
condition as told by the Brhadaranyaka to know the 
Brahman The two upantsads prove thereby that the 
support of the heaven etc is Brahman alone 'The wise 
man should first know the Atman and fix his mind upon 
that alone, and should cease to talk many words, for it 
is nothing but weariness ' (Br 4, 4, 21) 

«H«iMI«W<W«<y^ 1 \ 

lHa not anumdnaTh^inference atat sabdat-owmg to want 
of any word indicating u ] 

On account of there being no word to denote, 
(the support op the heaven ETC is) not what is 
inferred (l e Pradhana) 3 

There is not a single word which will exclusively 
denote pradhana, or vayu, we cannot therefore take 
them as support of the heaven etc On the other hand, 
terms like 'Omniscient' etc indicate that the support 
is an intelligent being (Mu 1, 1, 9) 

SlTOp^l » 

IPrana bhrt-bcaerr of life ca-andj 

(Not) the bearer of prana (i. e the individual 
soul) too 4 



120 VEDANTA EXPLAINED 

The individual soul to cannot be the support of 
heaven etc , because though it can be called as intelligent 
and atman, it is not omniscient Besides being limited 
by upadhis, it is not all pervading The jlva may be 
considered as an instrumental cause of this world, because 
the unseen store of merit and demerit of thejlva requires 
the world for enjoying the fruits , but on no account 
the jiva can be called the material cause of the world 

[Bheda ujapadejat-dtstmction fcemg shown J 

On account of distinction being shown (ths jIva 
is not the support op the heaven etc ) 5 

The passage 'Know him as the Atman' indicates 
the knower as the jlva, and the known ' Atman ' as 
separate from it The jiva is that which has the desire 
ofmoksa, hence Brahman indicated by the word' Atman " 
is the support of the heaven etc 

{Pra^aranat-because of context} 

On account op the context (the jiva is not the 
support of the heaven etc ) 6 

The whole chapter deals with the nature of the 
highest Atman It begins with the inquiry as to what it 
may be, which when known, everything else becomes 
known £Mu 1, 1, 3) So it is the knowledge of the 
Brahman which is referred to here 

Sthiti iaruibhyarii-tm account of presence and eating. 
ca-and } 
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And because the two conditions of (mere) presence 
and eating (indicate brahman and jiva respectively). 

That Brahman is the support of the heaven and the 
earth etc. (as mentioned in the passage under discussion 
Mu 2, 2, 5} is again strengthened by a further pas- 
sage in the Mundakopamsad (3, 1, 1 ) where 'the 
two birds, the inseparable companions of each other' are 
mentioned as the Isvara and the jTva One of them is refer* 
red to as being merely present, and the other as eating 
the fruits of actions Had there been no reference to Isvara 
first in the passage 2, 2, 5, as the support of the heaven 
etc , a reference to him, all of a sudden, in 3, 1, 1, and in 
distinction from the jTva, is entirely without meaning 
The same is not however, true of the jTva, who unlike 
Isvara is an object of common experience Therefore, 
even a casual reference to jtva afterwards without a prior 
reference need not strike us as unreasonable The motive 
of the Sruti is to make us acquainted from the very begin- 
ning with the fact that Isvara, who is not the object of 
common experience, is the support of the heaven etc and 
thatheis distinctfram thejivawhois limited by upadhis 
To take the jiva to be the supporter of the heaven etc 
m the first passage is to render the reference to Uvara 
in the second passage out of place to suppose the Isvara- 
to be so, however, is not to render the reference tojTvaun 
called for, but to explain the fact that jiva though identical 
with Brahman is considered as separate because it eats 
the fruits of its actions 

Our concUisjnn remains unaffected even though the 
two birds are taken to mean the buddhi and the upadhi less 
jiva, as stated in the Paingi Upanisad For, just as the 
akasa contained in a jar is nothing but the infinite akasa 
without the jar, even so the jiva is nothing else but the 
highest Atman, when viewed without the adjuncts of 
internal organ, body etc Our contention is (1) that 
the jiva as limited by the upadhis is not the support of 
the heaven etc ; but (2) that the highest Atman is the 



m 



VEDANTA EXPLAINED 



support According to Paingi Upanisad too the jlva 
that appears different in different bodies is not the sup- 
port , but the upadhi-Iess jiva who is identical with the 
highest Atman is the support The conclusion of the 
two passages therefore is the same as that of an earlier 
passage still (Mu 1, 1, 5 6), viz the Bhutayom is the 
highest Atman , for 'in it the heaven, the earth and the 
sky are woven * 

[Bhumfl, Saihprasa&at adfu-a/ter state of deep sleep, 
upadesat-bemg mentioned J 

The Bhuman (is Brahman), for (it is mentioned 
after sampras ad a (l e the state of sleep in which 
pr ana keeps awake) 8 

The seventh chapter of the Chandogyopamsad 
begins with a dialogue between Narada and Sanatkumara, 
Approaching with humility as a disciple, Narada requests 
Sanatkumara to initiate him in the knowledge of the 
Atman, so that he may be relieved of his worldly sorrows 
In the course of the conversation, Narada asks if there 
was anything greater than name, and Sanatkumara says in 
reply that it was speech Then there 15 a series of ques- 
tions and answers as to which 35 greater and greater still, 
so that, every succeeding member of the series becomes 
greater or higher in importance than the one preceding 
Following the name, we get the series consisting of speech, 
mind, sanlalpa.citta, dhyana.vijnana, power, food, water, 
fire, ikaia, memory, hope and pram (7, 1 to 15) And 
a little later (7, 23 and 24) Sanatkumara says 'One must 
know the Bhuman (1 e the great) which when known, 
one sees nothing else, hears nothing else, and when one 
sees something else, hears something else, that is * little \ 

Now what is meant by ' Bhuman 1 ' Whether, on 
account of the proximity of passages, we should mean by 
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it the prana, or whether, in connection with Narada's 
grief, we should mean by it the highest Atman, know- 
ledge of which alone would remove that grief 

According to piirvapaksa the ' Bhuman ' means 
the prana, for, (1) though there is series of questions and 
answers as to what is greater and greater still, from the 
name to the prana, there is no such question or answer 
after the positing of prana as the greatest of all (2) But 
soon after, the Bhuman is so described as to mean prana 
(3) Sanatkumara calls the person who knows the prana 
as the ' ativadin * i e one who can make a statement 
regarding the greatest of all things, and recommends 
that such a person need not disown that he is an ' ati 
vadin * (7, 15, 4) (4) Therefore, the sentence which 
follows this, but precedes the description of Bhuman, 
viz 1 But this person who speaks the truth is the real 
ativadin 1 (7, 16, 1) does not refer to something else but 
refers to the greatness of prana alone The pronoun 
' this ' in * this person ' refers to the person who knows 
the greatness of prana, so without breaking away from 
the topic of prana, the description goes on from the 
ativadin of prana, through another series, so to say, from 
truth to Bhuman Bhuman therefore means prana 

(5) That Bhuman indicates a condition in which one does 
not see or hear anything else need not offer any difficulty, 
because the same may be seen to be applicable to prana 
In deep sleep when all other senses become merged in 
prana (Pra, 4, 2, 3), it is the prana that keeps awake 

(6) The ' Bliss ' of the Bhuman (Cha 7, 23), again, can be 
explained as belonging to prana because in deep sfeep, 
when the jiva seesno dream,there is happiness (Pra 4, 6) 

(7) Similarly, the 'immortality of Bhuman (Cha 7, 24, 1) 
may refer to prana also (Kau 3, 2) (8) That the Upa- 
ni?ad begins with the statement, that the knowledge 
of the Atman enables one to overcome grief, need not 
again deter us fromjiolding that prana alone is consi- 
dered here as the Atman of all, for in the seventh 
chapter itself (15, 1) we are told that prana alone is the 
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' father, mother, brother, sister, teacher and Brahmana ' 
(9) Besides, prima is conceived as the ' nave ' of the 
wheel in which all the ' spokes ' of the things in the 
world are fixed, prana, therefore, is conceived as BhSman 

To this we reply (1) The sutra clearly states that 
the reference to Bhuman comes after the reference to 
' Samprasada ' or the joy That samprasada points to 
deep sleep and not to jiva is clear again from its separate 
mention along with the waking and dreaming conditions 
(Bf 4, 3, 15) As prana alone is awake m deep sleep 
' Samprasada' then indicates the prana to which it belongs 
So the Bhuman which is described later than prana must 
indicate an entity different from prana (2) On the other 
hand, if Bhuman were the same as prana, there would be 
no sense in saying that prana is mentioned after prana 
The series of members beginning with ' name' and ending 
with ' prana ' has in it every term as different and new 
from its preceding term It is natural therefore to hold 
that what is told about Bhuman is different and new from 
what is first told about the prana (3) The statement 
regarding the ' ativadin ' is not made exclusively with 
regard to the man who has the knowledge of prana, as 
our opponent supposes, but it is made a second time and 
by way of contrast regarding an altogether different man 
with special reference to his knowledge of truth (4) 
This too may be challenged, and it may be pointed out 
that a truth speaking Agmhotrm is not an Agmhotnn 
because he speaks the truth, but because he performs the 
agmhotra, and yet truth speaking is his special quality 
Similarly, truth speaking may be pointed out as a special 
quality of the person who is called ativadin on account 
of his knowledge of prana, not that the person i? ativadin 
simply because he speaks the truth But to offer this 
explanation is not only to give up the direct meaning of 
the Sruti passage according to which the ativadin becomes 
so ' on account of truth ', but also to ignore the meaning 
of the particle 4 but ' which intends to break away, by 
way of contrast, from the context of prana, and to begin 
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with the new topic of the person who is known as ativadin 
through truth In short, the quality of being an ativadin 
does not refer to the knowledge of prana, but to that of 
Brahman through the series of truth and other things. 
(5) Nor does it stand to reason to suppose that a new to- 
pic has not been introduced simply because the question' 
and-the-answer form is not there When the conversa' 
tion goes on regarding a brahmin who has studied one 
Veda, if someone says about another, ' but he is great 
who has studied four Vedas ', we do understand without 
the question and the answer that a new topic has been 
introduced Similarly, even though there is no new 
question asked by Narada, after the hierarchy of entities 
was closed by the mention of prana, Sanatkumara, being 
filled with compassion, tells as if, ofhis own accord, that 
the quality of being an ativadin is a false thing, if it arises 
merely on account of the knowledge of a false thing like 
prana, but that he alone is an ativadin who becomes so 
on account of truth Now this truth is nothing but 
Brahman, for as .Sruti tells 'Brahman is truth, knowledge 
and infinite ' (Tai 2, 1) Jt is in this way that Narada is 
led on beyond prana by a series of steps of Vynana etc 
to Bhuman, which is the same as the highest Atman or 
the truth, the knowledge of which would really make a 
person an ativadm (6) This interpretation of ours is 
quite consistent with the genesis of the whole discussion 
viz the grief of Narada and his desire to put a stop to it 
by means of the knowledge of the Atman, as also with 
the result of the inquiry, viz ' his faults being removed, 
he was shown the other side of darkness' by the revered 
Sanatkumara (Cha 7, 1, 3 and 7, 26, 2) The word * atman ' 
cannot be applied in the real sense to prana, and the 
cessation of grief cannot take place without the knowledge 
of the Atman ' There is no other path to moksa ' 
CSve 6, IS) (7) That prana, again, is not the last word 
of Sanatkumara's teaching is seen from the fact that it is 
further told that the ' prana springs forth from the Atman 
alone' (ChS 7, 26, 1) Neither can it be said that the topic 
of Atman comes last of all, and that therefore one 
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is free to say that ' Bhuman is prana ' For being asked 
by Narada as to the abode of the Bhuman, Sanatkumara 
answers that he resides in his own glory (7, 24, 1), and 
further continues the same topic of the Bhuman to the 
end of the chapter, with the only change of the word 
Atman for Bhuman The greatness of the Bhuman a« 
well as its self existence are far more fittingly applicable 
to the Atman than to prana 

fDharma attributes upapatteh being fit, ca and J 

And because the attributes (of Bhuman and 
Atman) agree, (Bhuman is Atman) 9 

(1) The inapplicability of ordinary perception and i 
other sense-activities to Bhuman is found to be the same 
in the case of the Atman too ' Where one sees nothing 
else, hears nothing else etc That is the Bhuman ' (Cha 
7, 24, 1) identically the same we read in another Jruti 
passage regarding the Atman, ' When all this becomes 
the Atman, who should see whom 7 (Br 4, 5, 15) 
Regarding prana, too, it can be said that during deep sleep 
there is the absence of activities, but if we remember that 
the topic under discussion is Atman, we shall see that the 
alleged absence of activities, instead of referring to prana, 
merely means the inapplicability of them to the Atman 
inasmuch as the Atman is not attached to anything, 
(2) The bliss of deep sleep again, does not refer to prana 
but to Brahman or Bhuman, because it is * great ' and not 
' little (Cha 7, 23, 1) And because it removes th« 
ordinary pleasure which is mixed with misery the bliss 
of the Atman is also spoken of as the 'highest and a, 
constituting its very nature, on a small portion of which 
all the creature' live ' (Br 4, 3, 32) (3) The immorta 
lity of Bhuman again (Cha 7, 24, l)j as distinguished from 
the relative immortality of long life of prana or other 
things, is intended to remind us that Bhuman is Brahman 
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or the ultimate cause of all, excepting which, as the 
Brhadaranyaka says, everything else is perishable (3, 4, 2) 
(4) Similarly, the qualities of truth, omnipresence, Self- 
existence and being the Self of all, mentioned as belonging 
to Bhuman, can belong to the highest Atman also 

lA^tdra*-t!ie syllable O/h , arlibara-heaven, anta-end; 
dhfteh-because it supports ]f 

(Aksara is Brahman), because it supports (all 
things) including akasa 10 

' What is that ' asked Gargi, ' m which the akasa, in 
its turn, is filled in all directions ' It is Aksara, as the 
Brahmanas say ', replied Yajnavalkya,' it is neither large 
nor small etc ' (Br 3, 8, 7, 8) Now the doubt that 
arises here is whether the word 'aksara* means a syllable 
or the highest Atman 

The purvapaksa view is that aksara means by con 
vention a syllable The * aksara samamnaya ' (or the 
collection of fourteen Sutras which Pamni, the gram 
manan is said to have received from godSankara) contains 
m it such syllables Sruti mentions this 1 all as Om * 
(Cha 2, 23, 4), and as a symbol of Brahman, it is said 
to be the Atman of all, and as such, fit to be meditated 
upon 

To this we reply that aksara means the highest 
Atman Having first mentioned that all the things in 
the world, either of the past, the present or the future 
have their support in the akasa Yajnavalkya, further tells 
Gargi that the akasa too finds its support in the akjara, 
but to be the support of all things cannot be the quality 
of any being except Brahman Aksara therefore means, 
in the first place, that which is not ksara or perishable, 
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and secondly, that which pervades (from the root 'asa' to 
' pervade ') Aksara then means Brahman That Om is 
said to be all this is simply a sort of praise, because Orfi 
is considered as a symbol of Brahman for meditation 

A follower of the Sankhya school may say that if 
cause can be said to be the support of all its effect, then 
the aksara too may be construed to mean pradhana, and 
not necessarily Brahman To this the Sutrakara replies 

ISa-ths, ca-and prasasanat-hecausc of command J 

This (lending of support) rs due to the command 
(of god) 11 

' It is due to the command of this aksara, O Gargi 
that the sun and the moon stand supported (Br 3, 8, 9) , 
and the command must be the work of God alone, and 
not of the non intelligent pradhana, for otherwise clay 
also may becalledtoproduceajaronaccount of a command 

(Anya (different) bjiaua (nature) uyaiy-tteA-being excluded J 
And because every thing possessing a different 

NATURE (FROM BrAHMAn) HAS BEEN EXCLUDED, (THE 

aksara is Brahman) 12 

The aksara has been described as ' unseen but seeing, 
unheard but hearing, unperceived but perceiving etc ' 
(Br 8, 3, 11) No doubt, the qualities of being 'unseen,' 
' unheard ' etc may be said to belong to the pradhana , 
but the other opposing qualities which, at the same time, 
belong to the Aksara are found lacking in the non 
intelligent pradhana Aksara, therefore, is not pradhana 
Similarly the same passage which tells us that ' there 
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is no other seer but the aksara, no other hearer or fcnower 
but the aksara, excludes the possibility of the plurality 
of individual souls Nay, the upadhis too are excluded 
from the nature of the aksara , for it is said to be ' without 
eyes, without ears, and without speech or mind etc ' 
(3, 8, 8) So the aksara does not mean the embodied 
soul at all Undoubtedly, then, it is nothing else but 
Brahman 



{I^ratt-nemg \arma-actiam vyapadesat-bem% mentioned' 
sah — he ] 

Being mentionfd as the object of seeing, he (is 
the highest Brahman, which is meditated by means 
of Om) 13 

During the course of the discussion of meditation 
on Om, in the fifth section of the Prasnopanisad, the sage 
Pippalada tells Satyakama that it is by means of this ' Om 
which is both the saguna and the nirguna Brahman, 
that a person attains to one of them/ ana that he who 
meditates on Om with its three parts, a, u, m, goes to the 
highest Purusa (5, 2 , 5, 5) The doubt that may arise 
in this connection is whether the object of meditation 
is the lower or the higher Brahman 

According to the purvapaksa, it is the lower Brahman , 
for one who meditates on Om consisting of three parts, 
enters first into the sun, and from there he is carried by 
the Saman to Brahmaloka, a locality which is restricted 
by limits, and which therefore cannot be the fit reward 
for one who has known the higher Brahman No doubt, 
such a man is said to reach the 'highest' or 'para Purusa', 
but the word ' para ' has got only relative significance 
with reference to the physical body which is gross So 
the 'para Purusa' is nothing but the Hiranyagarbha or the 
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Sutratma-prana or the lower Brahman, or the lord of 
Drahmaloka. 

To this we reply The nirguna or the highest 
Brahman alone is the object of meditation For, this 
same object of meditation is spoken of afterwards as the 
object of sight The man who meditates ' beholds the 
Person of his meditation too,' the person who dwells 
m the town of body, and who is greater than the jlva 
ghanaortheHiranyagarbha If it is a question of medita- 
tion alone, it matters little if the object of meditation is 
even imaginary , a rope can be meditated upon asa serpent 
But if the meditation of a thing is to turn into a vision, 
the object must be real and existing And so the trans 
cendcnt Being which is spoken of as the object of sight 
of the devotee who meditates upon it, must be an existing 
entity It is the highest Atman, the object of both 
meditation and the perfected sight or intuition , it is not 
the lord of Brahtnaloka for he may be the object of 
meditation, but not of intuition because the reality that 
belongs to him is imaginary and due to upadhis 

An objection may be raised m this connection It 
may be pointed out that so far a* meditation is concerned 
the person is said to be ' transcendent ' "imply , but when 
the person is said to be intuited, he is described as ' trans 
cendmg the transcendent Jivaghana ' How should one 
know then that the person as the object of meditation 
and the person as the object of vision are not two but 
one and the same person 7 

The persons appear as two, we say m replv, if the 
'jivaghana ' is supposed to be the object of meditation, 
so that the Person ' transcending the jivaghana ' will 
be a different person as the object of sight What 
we hold :s that the jivaghana is not at all the object of 
meditation, as is clear from the two words ' para * and 
' purusa ' which are both present in both the passages 
dealing with meditation and vision It is the ' trans' 
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cendent Purusa 1 or the highest Atman which is the object 
of meditation and continues to be the object of vision 
too As for the meaning of the word ' jlvaghana * which 
again is said to be 'transcendent,' we solve the compound 
not as that which is 1 composed of (ghana) the jivas,' but 
as ' one having the characteristics of the jlva ' Now this 
jivaghana or jlva, though, m reality, it is the same as the 
Atman, is to be understood as limi ted on account of its upa 
dhis, just as a piece of salt, though it is in essence nothing 
but salt in general, is a speciBc different portion from it 
on account of its being limited And the jlvaghana is 
said to be 'transcendent,' because it transcends the senses 
and their objects And yet we have to remember that 
in spite of the transcendent character of the jlvaghana, 
it is not the object either of meditation or of vision As 
said above, it is the Purusa or Brahman which' transcends 
the transcendent jivaghana ', and is the object both of 
meditation and of vision 

Or, jlvaghana may be interpreted, as some others do it, 
as the Brahmaloka, the residence ofBrahmadeva or as Brah- 
madeva himself The Brahmaloka is said to be higher than all 
other lokas or worlds, and the Brahmadeva or the Hiran 
yagarbha is said to be the cosmic Person including in him 
all the jivas So when it is said that the man who meditates 
upon the Om with its three parts is hfted by the power of 
the Saman hymns to the Brahmaloka, it means that he does 
not stop here, but goes further along with the jivaghana 
or Brahmadeva in having the vision of the highest Atman 
which transcends the jivaghana and yet is the in dweller 
of all the bodies Tim 1 ako, -»t come, to tt\e sime canclu 
sion that the highest Atman, who transcends the trans 
cendent Brahmaloka along with the Lord of that loka, 
is the only object both of meditation and vision 

Besides, Sruti also tells U* that para Purusa means Bra h 
man , 'higher than thePurusa there is nothing and that is the 
limit, the end of all ' (Ka 1, 3, 11) So it is this highest 
or the nirguna Brahman which was 6rst distinguished 
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from the lower or the saguna Brahman, but which was 
said to be along with the latter identical with Orii, is told 
afterwards as the object of both meditation and vision. 
' That a man becomes free from sin, asa snake becomes free 
from slough 1 (Pr. 5,5) shows us further that this freedom 
from sin must proceed as a result of meditation on the high' 
est Atman, and not from meditation on anything different 
from the highest Atman. Then, again, the man who 
meditates on Orii as the saguna aspect of the Atman 
need not be said to receive a small reward by way of his 
being lifted to Brahmaloka ; rather it is his first reward. 
For m course of time he may get the highest reward, 
vis. the clear vision of the Atman and become free. In 
other words, he attains to moksa by degrees along with 
the lord of the Brahmaloka. 

[Dah&rd-sntdll; uttarebhyafr-due to what follows,] 
The small (portion op akasa in the heart is 

THE HIGHEST A*TMAn) ON ACCOUNT OF THE FOLLOWING 

(reasons). 14 

In a passage of the Chandogyopamsad (8, 1) one is 
recommended to 'search and understand that small portion 
of akasa, which is inside the small lotus-like palace of the 
City of body (Brahmapura).' Now. inasmuch as the 
word akasa means both the elemental akasa and Brahman, 
we must settle in which of the two senses the word 
' dahara ' is used. Similarly, the word 1 Brahmapura 1 
which means the city ofBrahmamaymean either the city of 
the jiva or of the Brahman, and so may give rise to a 
further doubt as to whether the jiva or the Brahman is 
the lord of the city. 

According to purvapaksa, (1) the dahara or the small 
akasa means the elemental akasa (the bhutakasa), for that 
is the conventional meaning of the word ikaSa No 



ADHYAYA I, PA III, SU. 14 133 

doubt, the bhStakasa is all-pervading, yet it is spoken of 
as small, because it is located in the heart And though 
there is one akasa, it is conceived for the purpose of 
meditation as two, one inside and the other outside, 
and hence a comparison is possible between them and 
they are said to be equally large allowing ' heaven and 
earth to contain ' in them (Chi S, 1, 3) (2) Or the word 
' dahara 1 may mean the individual soul, inasmuch as 
the word ' Brahma ' means ji va in a subsidiary manner , 
and hence the word * Brahmapura * would mean the city 
in the form of body of that jiva , and the jlva in its 
turn, would be known as the lord of the city of body, 
inasmuch as it has acquired it as a result of actions 
It dwells in the heart, because it is the seat of mind, and 
it is spoken of as small because it is compared to the point 
of a goad (Sve 5, 8) That it is compared with the 
all pervading akaSa only shows that it is not different 
from Brahman (3) Or again, the 'dahara' may be an attri- 
bute of something else residing inside the small akasa 
which itself is inside the heart But on no account can 
it be said that ' dahara ' means Brahman, because Brahman 
is not connected with the body 

In reply to this we say that daharakaSa means nothing 
but the highest Atman , for in what follows after the 
statement of dahara, a possible question regarding the 
nature of that which is to be searched and understood 
is anticipated on the part of the disciples, and the reply 
which the teacher ought to give is stated thus, ' the akasa 
within the heart is as large as the elemental akaSa, and 
hence contains within it heaven and earth, 6re and wind 
etc ' (Cha 8, 1, 2 3) This means that the teacher's reply 
is intended to silence the possible doubt of his disciples 
who must have thought that the heart is small, 
that the akaSa within it must be smaller still, and 
that, therefore, it may contain nothing which is to 
be searched and understood In other words, the teacher 
first wishes to cancel the erroneous idea that the 'dahara' 
is small because the heart inside which it is located is 
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small, by declaring that it is as large as the elemental 
akasa, and secondly, because he compares the inner with 
the outer akasa, it can be said that he wishes to cancel the 
equally erroneous idea that the dahara means the elemen- 
tal akasa, and thereby suggest that the two are different 
entities Comparison requires two things which have 
a real difference between themand which at the same time 
are similar. Akasa being one cannot be compared with 
itself, and even supposingthatthereisa difference between 
the inner and outer akasa, the two cannot be compared in 
point of extent We may suppose an imaginary difference, 
only when there is no possibility of an actual difference 
which, however, is possible if by dahara we mean the 
highest Atman If some one would say on this account 
that the highest Atman (supposing dahara to be the 
Atman) too cannot be compared with the akasa, inasmuch 
as ' the Atman is greater than akaia ' (Sat. Bra 10, 6, 3, 2), 
we have to reply that the intention of the comparison 
of the dahara with the elemental akiKa is only to negative 
the smallness of the dahara, which is erroneously ascribed 
to it on account of its being enclosed by the lotus of the 
heart, and not to indicate its extent Nor can it be 
said that the purpose of the comparison is twofold, vis 
to negate the erroneous idea and to indicate the extent , 
for the science of Mimamsa forbids us to have two mean- 
ings of one and the same sentence Besides, if dahara 
means only a small portion of akaSa enclosed by the lotus of 
the heartandissoconceivedasto be different from the ele- 
mental akasa onaccount of the upadhi, it is impossible that 
it will contain within itself the heaven and the earth etc 
And finally, the dahara cannot be the bhutakasa, because 
the qualities, which belong to the Atman and are ascribed 
to the cfafiara, cannot bei'ong to tie non intelligent 6huta- 
ka£a The dahara, which is, m the immediately following 
passage, referred to as the Atman by the pronoun ' this,' 
is mentioned as free from sin, old age, death, grief, hunger, 
and thirst , it is mentioned again as one whose purposes 
and desires are the embodiment of truth (Cha 8, 1, 5) 
The dahara then is the highest Atman 
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Dahara does not mean the individual soul also, 
though the word atman may mean it For, in the first 
place, being enclosed in the small lotus of the heart, and 
being exceedingly small like the point of a goad, how 
can it be compared with the elemental akasa which is 
all pervading and is the support of heaven and earth 
etc 7 If, to escape this difficulty, it be said that the 
individual soul is in reality not different from Brah- 
man, and therefore it is that one may ascribe these 
attributes to it, the reply would be that they may 
be more appropriately attributed directly to the 
Brahman itself rather than to the individual soul The 
daharakasa then would connote the Brahman and not 
the jiva Secondly, the word ' Bnhmapura " need not 
mean the city jn which the individual soul resides, 
but with reference to the word ' Brahma it means the 
city of Brahman In the Prasnopamsad we are told 
that the devotee ' beholds the transcendent Puruaa 
as dwelling m the city of body * (5, 5) , ' This Purusa 
dwells in the bodies of all ' (Br 2, 5, 18) We learn from 
Sruti, then, that this body is not only the abode of Brah- 
man but is useful for its realization And even supposing 
that Brahmapura means the city of jiva, the Sniti passage 
intends to inform us primarily that Brahman resides m 
the body in close proximity with the devotee, just as the 
image of Visnu is said to be available in the Saligrama 
stone Add to this, in the third place, what is told in 
a further passage of the Chandogyopanisad regarding 
the imperishable nature of the results which accrue from 
the knowledge of the daharakasa, in contrast with the 
perishable nature of the results of works, and it becomes 
absolutely clear that the dahara means the highest Atman 
and not the individual soul ' Those who, after having 
realized the Atman, which is the only imperishable object 
of desire, depart from this world, become free to move 
anywhere they like ' (Cha 8, 1, 6) 

As regards the further point of the purvapalsa 
that the object to be sought for and understood is not the 
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daharakaSa but something else contained in it, we have to 
point out thit the comparison of the outer with the 
inner akasa then will not serve any purpose Instead 
of comparing the two akasas, the teacher might have, 
in that case, given some information regarding the contents 
of the daharakaSa If the daharakaSa is told to be as 
large as the bhutakaSa for the simple reason we should 
become aware that heaven and earth, etc are held withm 
it, which is inconceivable on the face of it, the remaining 
portion of the section which deals with the dahaia would 
be entirely out of place The words ' This ' and " and 1 
which refer to the sinless Atman and to persons who 
attain freedom by knowing the Atman and the desires 
located in the Atman, refer necessarily to the previously 
mentioned daharakaSa and the heaven and earth etc , 
contained in it In other words, both the beginning and 
the end of the oVuti section intimate to us that the 
daharakaSa means the highest Atman only 

ifitaisajwn sir fk r*z ^ 

f Cati sabdabhyatlt-because of movement and word tatha hi~ 
the same drsfarh-seen, hngam-mar\ ca-and } 

(Dahara is Brahman) because movement (to 

WARDS IT) AND THE WORD (BrAHMALOKA USED AS SYNO- 
NYM FOR IT ARE AVAILABLE), THIS IS SEEN (ELSEWHERE) 
TOO, REASON FOR INFERENCE (TOO 15 AVAILABLE) 15 

In continuation of the context of dahara, we are told 
further that 'all the beings go unto Brahmaloka, everyday, 
but are not able to find him," because they are attracted 
outside by untruth (Cha 8. 3, 2) It is dear rhar iere rbf- 
word * beings ' is used for individual souls, and the word 
* Brahmaloka ' for dahara So, dahara means Brahman 
In another place of the Chandogyopam§ad (6, 8, 1) 
weread that 'during sleep the jiva becomesone with the 
Truth ' In the light of the Sruti meaning, probably, 
we say of a man who has gone to sleep, that he is taking 
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rest in Brahman Some may like to dissolve the compound 
Brahmaloka as " the lola of Brahma ' and so mean thereby 
the world of the Brahmadeva But instead of treating 
the compound as Sasfhi'tatpurusa, if we take it as Karma' 
dharaya, we shall dissolve it as 1 Brahman, the same as 
Brahmaloka.' And the reason for not accepting the 
first meaning is that it is absurd to believe that people 
go everyday to the world of Brahmadeva Brahmaloka, 
therefore, which is put for dahara is nothing but Brahman 
Dahara then is Brahman 

\Dhrtdi-iecause of support, ca-and,mah\mnah-beatuse of 
greatness, asya-of this, asmtn-m him, upa\abhdeh~because 
it is found 1 

And because the greatness op lending support 
(attributed to Dahara) is found in him (i e the 
highest God, Dahara must be the highest God) 16 

The same daharakasa which was first characterised 
as being inside the lotus of the heart, which was compared 
then with bhutakasa, and shown as the support of heaven 
and earth etc , and which was then declared as the Atman 
and so being free from sins, is further said to be the sup- 
port and the bank which prevents the worlds from conv 
ing to a chaos (Cha 8, 4, 1) Just as a dam prevents the 
flood of water from carrying away the crops in the fields, 
even so, this Atman prevents the various people who 
differ m castes, airamas and menta) equipment, from being 
mixed together and confused It is this greatness of 
dahara which has been shown by Sruti as belonging to 
the highest God , * It is by the command of this Aksara, 
O Gargl, that the Sun and the moon are held up (Br 
3, 8, 9) , 'He is the highest God, the Lord and the pro- 
tector of all beings, the support and the dam to prevent 
the people from falling into confusion' (Br 4, 4, 22)" 
Dahara, therefore, is the highest God 
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hand, and Prajapati on the other The utterance of Praja 
pati at the outset (Cha 8, 7, 1) is dealt with reference 
to the Atman who is free from sin, old age, death, hunger, 
thirst, mourningetc , and it is this Atman, says Prajapati, 
who must be sought for and realized And yet, again 
and over again, promising that he would explain the nature 
of the Atman, he points to the existence of" the individual 
soul only For instance, he first tells Indra and Virocana 
that the person seen in the eye is the Atman, thereby 
indicating that it is nothing but the individual soul in 
the wakeful condition (8, 7, 4) He again refers to the 
same individual soul in ltsdreammgand sleeping conditions 
by pointing out to Indra its joyful wanderings and perfect 
repose (8, 10,1, and 8,11, 1) And yet he says that the 
individual soul is the immortal, fearless Brahman Further 
when Indra complains that the sleeping sou] recognises 
neither itself nor anything else, Prajapati once again 
promises to instruct him in the true nature of the Atman 
and nothing else But once again, censuring the body he 
exhibits the jiva alone as the 'excellent Purusa, 1 inasmuch 
as it is the jiva, as he says, which rises in the form of 
fc Samprasada 1 from the body, meets the highest Light 
and appears in its own form (8, 11, 3 and 8, 12, 3) From 
this it appears that the qualities of the highest God are 
possible in the individual soul, and so one may say that 
the daharakasa within the heart means the individual 
soul 

We say in reply that what Prajapati means to convey 
is not that individual soul which, as the purvapaksin 
has understood, is qualified by the three states of wakeful 
dreaming and sleeping consciousness, but that individual 
soul which has manifested in its real nature, ontsown form, 
after rising beyond the consciousness of body and after 
coming m contact with the highes t Light, vis the Bra hman, 
which is free from sin etc The individual sou ] referred 
to m this Sutra (and in the preceding Sutra as against 
the purvapaksin) is nothing but the highest Brahman, 
the nature of which is eternal, unchanging consciousness 
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or pure intelligence and 1= expressed by such propositions 
as ' I am Brahman," and ' That art thou ' It is not the 
faUe individual, the aggregate of body, sense and mind, 
the notion of which arises on account of avidya, and which 
therefore can be compared to the wrong notion arising 
out of illusion The person who has ' known the Brahman 
and has therefore ' become the Brahman' as theMundako 
pamsad says (3, 2, 9), is the only type of the individual 
soul as meant by Prajapati 

One may raise an objection here If the individual 
soul in its original real status is Brahman itself, what 
then is meant by saying that it gets its own real nature 7 
It cannot be said that its real nature is concealed, so that 
it should be revealed afterwards for what can there be 
which will outshine the eternal light of the consciousness 
of the Atman 7 Then, again, Tike akasa the Atman 
remains ever unaffected by anything It cannot be 
compared with gold which shines in its true lustre after 
it has been separated from dross by means of acid nor 
with the stars, which though self effulgent become in 
visible on account of the outshining light of the sun, 
but again re appear in their own glory by night The 
individual soul is, in its nature, endowed with the activi 
ties of seeing hearing thinking etc , and it is not necessary 
that it should rise beyond the body in order to exhibit 
thi« nature The whole practical life will be impossible 
without these activities of the soul, and without its con 
nection with the body What then is meant by the so 
called rising of the soul beyond the body 7 And what 
is meant by the appearing of the soul in its own form 7 

We meet the questions by saying that just as a 
piece of crystal which is white and transparent is not 
discerned to be separate from the upadhi of the 
red or blue colour, even so the individual soul which 
is in reality pure consciousness or light appears to be of 
the nature of the upadhis of body, sense and mind and 
so to be endowed with the activities of hearing, seeing 
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IPmsiddfie^-bemg well-^nown, ca-and] 

And because (akasa) is known to mean (Brah- 
man, dahara is Brahman) 17 

Sruti passages like 'Akasa alone manifests the names 
and firms * (Cha 8, 14), 'all these beings spring forth 
from akasa ' (Gha 1, 9, 1), show that the word akaSa 
means Brahman It will lead to no meaning if we take 
akaia in the sense of bhutakasa, for we have already seen 
that akasa cannot be compared -with itself. 

Ptara-otJier, parnmcariSt-cwmg to reference, sak-he, m-thus 
cet-if, na-not, asMhbhamt-bemg impossible J 

If it be said that it (i e the individual soul is 
meant) on account of the reference to the other 
one, (we sav) no, for it is impossible (that dahara 

MAY BI THE JIVa). 18 

If dahara means the highest God on account of a 
reference to the latter in a passage subsequent to the one 
in which dahara is discussed, then the word dahara may 
mean the individual soul also, on account of a similar 
reason The purvapaksin may say so, and bring forth the 
evidence thus : " It is this ' Samprasada ' which after 
having risen from this body meets the highest Light and 
appears in one's own form, that is known as the Atman 
(Cha 8, 3, 4) Now the word 1 Sarhprasada ', which 
usually conveys the meaning of deep sleep according to 
other Smti passages, must convey the same meaning 
m this passage also, and so refer to the individual soul 
who alone is said to be quali6ed by deep sleep. And lust 
as wind and other elements are said to arise from afcaSa 
which is their support, even so the individual soul rises 



ADHYAYA I, PA in, su. 19 139 

up from this body; and just as the word akasa means the 
highest God (as shown by the Vedanttn m the previous 
Sutra) even though it is not ordinarily done so, because 
the word is used along with the qualities of God, even 
so, the word dahara may denote the individual soul, 
becausethequahtiesof Samprasada 'etc (as shown above) 
refer to it only. 

We say in reply that this is not possible For, in 
the first place, the individual soul which falsely thinks 
itself to be limited by the adjuncts of buddhi etc cannot 
be compared with the unlimited akasa And secondly, 
qualities such as freedom of sin etc cannot belong to 
a being which erroneous! y cftmirs itsejf bound by upaofus. 
This has already been explained, m the first Sutra of this 
adhikarana (1, 3, 14), but we mention it again only to 
remove the additional doubt of the soul being thought 
of as different from the Atman That the so called 
reference to the individual soul is, as a matter of fact, a 
reference to the Brahman will be shown in Sutra 1, 3, 20 




[Uttarat-due to what is subsequent, cetif, avtrbhiita- 
become manifest, svarupaA-one's own nature, tu-howeuer] 

If it be said (that dahara is jiva) on account of 
subsequent (statements, we say that it is) however, 
(only that j1va) whose real nature has become 
manifest 19 

The aim of the preceding Sutra was to show that 
dahara cannot be the jlva inasmuch as qualities such as 
freedom from sin etc which are spoken of as belonging to 
dahara, and which are found only in the highest Atman, 
are not found to belong to the jlva And yet the argu- 
ment of the purvapaksa may be revived, and presented 
m a new form, in view of the dialogue which comes after 
dahara vidya, between Indra and Virocana on the one 
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hand, and Prajapati on the other The utterance of Pra) 1 
pati at the outset (Cha 8, 7, 1) is dealt with reference 
to the Atman who is free from sin, old age, death, hunger, 
thirst, mourning etc , and it is this Atman, says Prajapati) 
who must be sought for and realized And yet, again 
and over again, promising that he would explain the nature 
of the Atman, he points to the existence of the individual 
soul only For instance, he first tells India and Virocana 
that the person seen in the eye is the Atman, thereby 
indicating that it is nothing but the individual soul jn 
the wakeful condition (8, 7, 4) He again refers to the 
same individual soul in its dreaming and sleeping conditions 
by pointing out to Indra its joyful wanderings and perfect 
repose (8, 10,1, and 8,11, 1) And yet he says that the 
individual soul is the immortal, fearless Brahman Further 
when Indra complains that the sleeping soul recognises 
neither itself nor anything else, Prajapati once again 
promises to instruct him in the true nature of the Atman 
and nothing else But once again, censuring the body he 
exhibits the jiva alone as the 'excellent Purusa,' inasmuch 
as it is the jiva, as he says, which rises in the form of 
1 Sarhprasada ' from the body, meets the highest Light 
and appears in its own form (8, 11,3 and 8, 12, 3) From 
this it appears that the qualities of the highest God are 
possible in the individual soul, and so one may say that 
the daharakasa within the heart means the individual 
soul 

We sayra reply thatwhat Prajapati means toconvey 
is not that individual soul which, as the purvapaksin 
has understood, is qualified by the three states of wakeful, 
dreaming and sleeping consciousness, but that individual 
soul which has manifested in its real nature, orits own form, 
after rising beyond the consciousness of body and after 
coming in contact with the highest Light, vk the Brahman, 
which is free from sin etc The individual soul referred 
to in this Sutra (and m the preceding Satra as against 
the purvapaksin) is nothing but the highest Brahman, 
v the nature of which is eternal, unchanging consciousness 
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or pure intelligence and i« expressed by such proportions 
as I am Brahman,' and ' That art thou ' It is not the 
false individual, the aggregate of body, sense and mind, 
the notion of which arises on account of avidya, and which 
therefore can be compared to the wrong notion arising 
out of illusion The person who has ' known the Brahman 
and has therefore ' become the Brahman as theMuniJalco 
panisad says (3, 2, 9), is the only type of the individual 
soul as meant by Prajapati 

One may raise an objection here If the individual 
soul in its original real status is Brahman itself, what 
then is meant by saying that it gets its own real nature' 
It cannot be said that its real nature is concealed so that 
it should be revealed afterwards , for what can there be 
which will outshine the eternal light of the consciousness 
of the Atman » Then, again, like akaSa the Atman 
remains ever unaffected by anything It cannot be 
compared with gold which shines in its true lustre after 
it has been separated from dross by means of acic I nor 
with the stars, which though self effulgent become in 
visible on account of the outshining light of the sun 
but again re appear in their own glory by night 1 he 
individual soul is, in its nature, endowed with the activi 
ties of seeing, hearing, thinking etc and it is not necessary 
that it should rise beyond the body in order to exh b t 
th.= nature The whole practical life will be impossible 
without these activities of the soul, and without its con 
nection with the body What then is meant by the so 
called rising of the soul beyond the body ' And what 
is meant by the appearing of the soul in its own form 

We meet the questions by saying that just as a 
piece of crystal which is white and transparent is not 
discerned to be separate from the upadhi of the 
red or blue colour, even so the individual soul which 
It in reality pure consciousness or light VPft^.f d 
, the nature of the upadhis of body, sense and 1 mind, and 
so to be endowed with the activities of hearing, seeing 
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etc , on account of absence of discrimination But the 
moment the discriminative knowledge arises, the crystal 
which was already white and transparent appears so, 
as if for the first time, even so, the rising of the individual 
soul beyond the body is nothing but the dawning of the 
discriminative knowledge on the part of the soul, whereby 
it does not understand itself any more as made up of body, 
sense, mmd etc , but understands itself as the pure Atman, 
As a result of this knowledge, the individual soul appears, 
so to say, in its original form of the Atman 

From this it follows that the embodied or the dis- 
embodied condition of the soul is the result of the absence 
or presence of discriminative knowledge To have or 
not to have the body is irrelevant from the view-point of 
the Attnan For as the Bhagawadeita declares (13, 31), 
' The Atman is not affected by anything, even though it 
resides m the body ' * It has no body, though it dwells 
within the bodies ' (Ka 1,2, 22) Notwithstanding the 
possession of body, the soul is without the body, only if 
it has the knowledge that it is one with the Brahman and 
has nothing to do with the upadhis It manifests in its 
real, original nature of the Atman if it possesses this 
knowledge, it remains as an individual soul, different 
from Atman and bound up with the upadhis, if it has no 
such knowledge And though due to ignorance, the 
individual soul and the highest God appear as separate 
and two, from the viewpoint of the highest God, they 
are identically the same Whether manifest or unmani- 
fest, there is only one Atman, the distinction between 
the jiva and the Atman as two is false 

All this becomes clear from what Prajapati has told 
India and Virocana Having first referred to the jiva as 
the person in the eye, Prajapati characterises it as the 
fearless, immortal Brahman, meaning thereby that the 
two are not different. That Prajapati has refrained from 
saying that the reflection m the eye is the symbol of 
Brahman only speaks about his honesty of purpose. And 
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so, when he goes on to describe as to what happens m 
the dreaming condition, he refers to the same person in 
the eye, as is clear from the assurance he gives to Indra 
that he would explain the nature of the self-same jTva 
further And this need not be doubted because, it is a 
common experience that a man who does not claim to 
see in wabng life the elephant he saw m the dream, 
claims, however, that he is the same person who conti- 
nues to exist in the two states Therefore what Prajapati 
means is that the person m the dream, being the same 
person m the eye, cannot be different from Brahman 
Again, when he passes on to the description of the sleeping 
condition, the ' destruction ' he speaks of is the destruction 
of specific knowledge of a thing during sleep and not of 
the knower or the Self As Srutt says, ' There is no 
destruction of the Knower's capacity to know ' (Br 4, 3, 
30) And finally, when Prajapati repeats the assurance 
that he would explain the nature of the same being, and 
censuring the body as mortal, describes the ' Samprasada' 
as rising beyond the body and appearing m its own form 
when it approaches the highest Light, he refers to the 
self-same jlva of the earlier stages as being always in 
essence identical with the highest Brahman 

Some people are of opinion that instead of taking the 
individual soul as the topic of what Prajapati had said on 
the first three occasions, and the highest Atman as the 
topic of what he sa'd on the fourth occasion, it would be 
appropriate to consider that the highest Atman alone 
which is spoken of as free from sin etc is the topic of the 
5H.bnV of .bjj spssrb frses the £rst tJ? end £if fourth 
occasion But this is incorrect For, in the first place, the 
pronoun ' this ' in the sentence which Prajapati spoke, 
vtz , ' This I shall explain to you again \ refers to the 
proximate substantive wz the jiva Secondly, the word 
' again ' refers back to the topic once discussed, and does 
not indicate a new topic each time Had Prajapati done 
so he would have been accused of practising deceit 
Hence what we hold stands correct, viz that the topic 
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of the speech of Prajapati is the individual soul The 
only thing to note is that the individual soul is gradually 
being shown as nothing but the highest Atman Just 
as the knowledge of the rope destroys the serpent which 
appears on it through ignorance, even so, the illusory 
nature of the individual soul, so far as it is erroneously 
understood to be separate and distinct from the highest 
God, and on account of which various evils and distinc- 
tions of desires, doers etc arise, vanishes the moment 
there arises the true knowledge The so called individual 
soul then is nothing but the highest God, who possesses 
the qualities of smlessness and others 

In the opm-on of some others still, (MJmamsakas as 
well as Vedantins of a different school), the individual 
soul is a real entity by itself In order to si'ence such 
people by expounding unto them the unity of the Atman, 
the Sutrakara has begun this Sariraka-iastra It aims at 
teaching that there is one eternal unchanging highest God, 
there is none else except him who is knowledge incarnate 
(Br 3, 7, 23), and yet, like a magician, he appears in diverse 
forms on account avidya or maya Sruti ma y ho'd this 
view, but what about the Sutrakara, one may ask, who 
has suggested the existence of difference between the 
individual soul and the Brahman, when, e g he says 
that daharakasa is not jiva, but the highest Atman (Sutras • 
1, 3, 18, 1, 1, 16) 1 The Sutrakara, we reply, makes this 
difference only because he has to disprove the erroneous 
doctrine of duality He believes that the highest Atman 
is one, eternal, pure, intelligent, free, unchanging, formless 
and unaffected byanything, and yet he finds that opposite 
characteristics of the individual soul are erroneously 
ascribed to it, just as blue colour is ascribed to thecolourless 
akasa It is to refute the current dualism of the practical 
world that the Sutrakara makes use of such arguments and 
of Sruti sentences such as 'That thou art', 'there is nothing 
else but the Atnvm ' And though he makes the difference 
of the highest Atman from the individual soul, he does 
not make the difference of the individual soul from the 
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Atman TheAtman as the support is certainly different 
from the thing* imagined to be existing, but the una* 
gined things cannot exist apart from the support, on 
account of which, they are imagined The rope exists 
by itself and is different from the serpent The serpent, 
however, which is imaginary cannot exist apart from the 
rope The difference, then, which the Sutrakara a'lows 
between the highest Atman and the jiva (and not vice 
versa) is only with the view of making people aware that 
the whole of Karma'kanda with its prohibitions and 
injunctions implies a dualism which is purely imagined 
and non existent, and therefore does not affect the Vedanta 
position that there is one Atman alone The Sutrakara 
has already referred to this unity of the Atman in Sutra 
1, 1, 30, and to the difference in spheres of Karma kanda 
and jnana-kanda in Sutra 1, 1, 4 Performance of sacrifice 
may be said to affect the soul , so long as the consciousness 
of body etc exists, but the same learned man, if he comes 
to know that the Atman is not at all affected by action, 
may, without performing a sacrifice, remain content with 
the knowledge of the Atman 

lAnya (pthcr) arthci-(meamng), ca-ani. paramarjaA-re- 
ferencc J 

And the reference ( to the individual soul ) is 

INTENDED TO MEAN OTHER ( VIZ THE AtMAN 4). 20 

Having pointed out that the purpose of the Prajapati 
passages is not to describe the nature of the individual 
soul, but to prove that the individual soul is nothing but 
the Brahman, the Sutrakara points out now that in the 
subsequent sentence to the 1 daharakaga * too, the refe' 
rence to the individual soul is intended to mean the Brah' 
man The individual soul, which is described by the 
word ' Sarhprasada ' becomes tired with the activities 
during the waking and the dreaming conditions of life, 
v w 
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and so being desirous of taking rest goes beyond the 
consciousness of the gross and subtle bodies, during deep 
sleep, it then reaches the highest Light or Brahman, and 
so appears in its own real nature Here too, the reference 
to the individual soul is for the purpose of making us 
aware of its real nature, which is manifested by reaching 
the highest Light and reappearing through it m its own 
form as the very sinless Brahman 

\A\pa (small) Siuteh-bemg mentioned by Sruti, iti-thus, 
cet-if, tat-that, ulttarft-said J 

If it be said that ( akasa cannot mean the 

HIGHEST AtMAN ) ON ACCOUNT OF ITS BEING MENTIONED 

By Sruti as small, ( we reply that ) it has been 

ALREADY CONSIDERED 21 

The argument of the purvapaksin that the highest 
God cannot be meant by datiara, because of his all perva- 
sive character, but that it may mean the individual soul 
because of its comparison with the point of the goad, 
has already been met with while dealing with the Sutra, 
1, 2, 7 It was shown there that God, though all pervad- 
ing, is capable of being meditated even m the small heart 
Besides, Sruti itself has contradicted the smallness by 
saying that the internal akasa is as large as the external 
one So the dahara means the Brahman 

\Anutyteh-Becduse of action after, tdsya-his, ca-and ] 

On ACCOUNT OF ( EVERYTHING ) ACTING (i E. SHININo) 
AFTER ( HIM), AND OF (THE WORD) 'HIS - , (BRAHMAN IS 
THE SOURCE OP THE LIGHT OF ALL). 22 
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The MundaLa and the Kathaka Upamsads give us 
the verse * The sun does not shine there, not do the 
moon and the stars and the lightnings, much less the fire 
After he shines, everything else shines, all this is lighted 
by his light ' (Mu 2, 2, 10, Ka 2, 3, 15) The doubt 
that arises here is whether that being, which when shining 
everything else shines, is some luminous entity or the 
Prajna Atman 

According to purvapaksa it must be some luminous 
substance other than the sun, moon etc For, firstly, 
it cannot be anyone of the latter, since it is said in the 
above mentioned verse itself that these do not shine 
* there ' Secondly, just as the moon and the stars do 
not shine when the sun is shining, even so there must be 
something else which when shining, the sun too does not 
shine And thirdly, the words ' shining after' indicate 
that imitation is possible only when there is some body 
else whom to imitate One can imitate walking 
when another walks Therefore, there must be some 
luminous body other than the sun, moon etc referred to 
in the passage 

To this we reply that it must be the Prajna Atman, for 
as the Sruti says, ' Light is hi= nature, and his thoughts 
are true ' (Cha 3, 14, 2) On the other hand, experience 
does not show that the sun, the moon, etc shine after 
some other luminous body Besides, luminosity being 
the common nature of all, there is no need that one should 
shine first and the rest should shine afterward* One 
lamp need not shine after another lamp It i= not a rule, 
again, that imitation should depend upon similarity ot 
things Iron is different from fire, dust is different from 
wind and yet a red hot iron ball burns things like the ire, 
the dust on the ground blows after the blowing wind 
The word ' his (tasya) in the fourth part of the verse, 
makes us aware that the Prajna Atman is the cause of the 
light of the sun and the moon etc As the Sruti says, 
' the gods worship H.m as the light of lights, as theim 
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mortal Being ' (Br 4, 4, 16) This obviously does not 
refer to the physical light of the sun, the moon, etc , nor, 
as said above, does experience show that these physical 
lights are there on account of some other physical light 
As a matter of fact, on the other hand, one physical light 
is surpassed by another physical light 

Or we may not restrict the meaning of the verse as 
referring to the cause of the light and the shining of the 
heavenly bodies, but understand it as referring to the cause 
of "all this 1 (Sarvarh idam) world which consists of names 
and forms, and of persons and their actions and fruits 
thereof Just as the sun's light is the cause of the mani- 
festation of colour, even so the light of Brahman is the 
cause of this all, including the light of the sunetc Besides, 
the word ' there ' in the verse shows us the context on 
account of which also we take the Brahman as the source 
of all The word * there ' is used by way of a reply 
to the question, ' How is Brahman the light of lights'' 
which arises in view of an earlier verse in the Upanisad 
(Mo 2, 2, P) ' In that transcendent golden sheath, 
there is that passionless and partless Brahman , it is the 
stainless light of lights, and is known by those who have 
realized the Atman ' That Brahman is the topic under 
discussion is shown by an earlier verse still (Ma 2, 2, 5) 
where it is mentioned as that, ' in whom the heaven 
the earth and the intervening space are woven ' 

So Brahman being the only self luminous entity 
beyond the sun, and the moon etc , every thing that 
existsand shines does so on account of the light ofBrahman 
It manifests everything, but is not manifested or perceived 
by any other light For," The Atman is incomprehensible", 
' It is by the light of the Atman, that a man sits, and goes 
etc ' (Br 4, 2, 4 , 4, 3, 6) 

{Apt-also. ca-dtid, jffldryate-tj told m sm/-ii J 

AND SM£TI TOO SPEAKS (OP HIM IN THE SAME WAY) 23 
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We read in the Bhagavadgita, 'That is my highest 
abode, reaching which none returns , neither the sun, 
nor the moon nor the fire illumines that ' And yet, 
' that light of the sun which shines all over the world, 
and that light which is in the moon, and in the fire, know 
that all to be mine' (IS, 6 and 12) 

3K&» afar, i ^« 

f&ibdflt-due to oVuti, eva-on\y pramitaA-is measured } 

THE (PERSON) MEASURED (BY A THUMB, IS THE HIGHEST 
ATMAN) ON ACCOUNT OF SRUT1 WORD ITSELF (VIZ THE 
ATMAN IS THE CONTROLLER) 24 

The Kafhopanisad tells us that ' the person of the 
size of a thumb stands in the middle of the body, and is 
like smokeless light He is the controller of the present 
and the future, heiseternal the same, today and tomorrow. 
This is that (Brahman) ' (2, 4, 12, 13) 

According to purvapaksa, the person referred to is 
theindividual soul, for nomeasure can be predicated of the 
Atman who has infinite length and breadth But the 
Vijnanatman or the jlva being limited by Upadhis can 
be spoken of as somehow being measured by a thumb 
In theSmrti too, Yama is told to have dragged out forcibly 
by his noose the thumb sized, helpless person out of 
thebodyofSatyavan (M B 3, 297, 17) It is impossible 
for Yama to have taken out the Atman, as Yama himself 
admits that Visnu is his controller So, the Smrti, too, 
is m favour of taking the thumb sized person in the sense 
of 1 samsan jlva 1 

The person must be the Atman alone, we say in 
reply For there is none else who can ceaselessly control 
the present and the future Besides, the words ' this 
is that ' in the end of the passage, come as a reply to 
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Naciketa's question as to what it may be 'whichis neither 
this nor that which is seen, which is neither the effect 
nor the cause, and which is neither the past, nor future' 
(1, 2, 14) This means that Brahman was the topic 
under discussion , and so the word controller ' as used 
in the Sruti itself is a far greater evidence than the words 
1 thumb sued person' to indicate that the person is the 
highest God and not the individual soul 

How then can the all pervading Atman be spoken 
to have the small dimensions 7 To this the SGtrakara 
replies 

fRfidi-m the heart apetyaya-unth reference to tu~however 
martuiya--man a&hi\aratvat-hawrtg a Tight J 

WITH REFERENCE TO THE HEART, HOWEVER, (THE 
ATMAN IS SAID TO BE OF THE SIZE OF A THUMB-) , FOR MEN 
HAVE A RIGHT (TO STUDY The VEDAs) 25 

We have seen above that though the size of a thumb 
can more appropriately belong to the finite jiva and not to 
the infinite Brahman yet the word controller ' as used 
by Sniti is indicative of Brahman and not of jiva There 
fore, the small dimensions of a thumb can be said to belong 
to Brahman in a secondary way, with reference to its lodg 
ment in the heart, just as the akasa is spoken of as having 
the measure of a cubit with reference to a portion of 
a bamboo stick The hearts of different animals may be 
varying in dimensions, but by ' heart,' here, we mean 
the heart of man, for men alone have a right to the study 
of the Vedas They alone have got the capacity to 
learn, have certain desires, and are not prohibited to 
learn The upanayana ceremony can be performed only 
amongst men As Jaimini has examined the question 
as to who has got a right, (Purva Mi Su 6, 1), we need 
not say anything further The heart then of a man 
has the «ise of his thumb 
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In view of such statements, then, as ' That is the 
Brahman' * That tnou art ' etc , we have to understand 
that the jiva or the samsari soul which is of the sise of a 
thumb is in reality the Brahman. The aim of the passage 
under discussion is not to describe the dimension of any 
thing in particular, but to bring home the identity of the 
jiva With the Brahman, by reference to the abode 
of the latter in the heart A Vedanta'passage of this 
type has therefore a different aim from another whose aim 
is to make us aware of the Nirguna Brahman directly, 
this makes us aware of it by reference to individual soul 
which is nothing but Brahman in reality That is why 
Sruti recommends one ' to draw out with courage that 
Person from inside hi= body as one would take out the 
delicate fibre from inside the blade of grass, and to know 
it as the pure immortal thumb sized Atman residing tn 
the heart of p eople ' (Ka 2, 6, 17) 

(Gods) abovf them (i e men) also (have a 

RIGHT TO STUDY THE VeDAS) AS BADARAYANA HOLDS, ON 
ACCOUNT OF POSSIBILITY OF (SIMILAR REASONS) 26 

Gods too, as Badarayana holds, have a right to the 
knowledge of Brahman, for they too may become disgusted 
with indulgence in sensual pleasures, and may hanker 
after moksa They are known to be endowed with 
bodies,ftomthedesa:iptions>«e reada.bautth.em laltihasa, 
Puranas, mantras, and arthavada, and from paintings and 
images in ordinary experience ' Theyarenot prohibitedhke 
Sudras from having the knowledge Vedas being manifest 
to them, no upanavana ceremony is needed m their case 
They accept discipleship , e g , Jndra Jived as a dj=ciple 
of Prajapati for one hundred and one years (Cha 8, 11, 3) , 
Bhfgu approached his father Varuna with the request 



1 Indra is described to Live the Vajra (thunderbolt) in his hand 
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to teach him the knowledge of Brahman (Tai 3, 1) Gods 
and sages may be incapable of action such as a sacrifice, 
as Jaimim holds (Purva Mi Su 6, I, 5), because either 
there are no further gods whom they should please, or 
there are no other sages to whose family they may belong 
But so far as knowledge of Brahman is concerned, no 
action is to be performed either with reference to any 
god or by the help of any sage So far as the size of the 
Person is concerned, it may be measured by the thumb 
of a god, just as in the case of men, it is to be measured 
by the thumb of a man 

HOT! WflRt W4+jfa<MllHl^l *W 

[VirodhaA — obstruction , Karmdni — in action , iti— so , 
cet—if , nc — not , ane\a — various , pratipatteh — due to 
assumption , darjanat — being observed} 

IP IT BE SAID THAT (POSSESSION OF BODIES BY OODS 
WOULD CREATE) OBSTRUCTION TO (SACRIFICIAL) ACTIVITY, 
WE SAY THAT IT IS NOT SO FOR IT IS OBSERVED THAT (GODS) 
ASSUME VARIOUS (FORMS) 27 

If gods have bodies, it is conceivable that they should 
be present fate priests on the occasion of a sacrifice But 
how will it be possible for the god India, for example, to 
remain present at many sacrifices, if they are performed at 
the same time 7 

The reply to this is contained in a passage from the 
Brhadaranyakopanisad (3, 9, 1. 2), which beginning with 
the number of gods as 303, and again as 3003 declares 
a little afterwards that these are nothing but the powers 
of gods, who, however, number thirty three' only These 
thirty three gods are again reduced to six, then to five 
and finally to one God vii the Prana This means that 

2 The33sodiart 8 Vajut, 1 1 fudraa. 1 2 aditraj, tndra and Brahnudeva The 
era are Fire, earth, wind. Skill atin and ararga If tie trat and the aecond 
the third ami the fourth etc, are combined, they maxe three only Tbeae three igifri 
are reduced to two m. foed and prxna and tai!!/ pforu alone I* the one jod 
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it is the one God of Prana who assumes various forms 
In the Smrti also, it is mentioned that the yogin, who 
acquires supernatural powers like possession of subtle 
body etc , can divide himself in thousand forms, and can 
have various experiences in life, such as enjoyment, P en j mc< j 
etc at one and the same time, and can collect back al 
these forms into himself, just as the sun takes back all 
his rays within himself (Ma Bha 12,110,62) If this 
is possible for a man, how much more it should be in the 
case of a god who has naturally got all these powers' 
So, a god may divide himself m many forms and remain 
present at various sacrifices at one and the same time, 
himself remaining unseen 

Or we may offer another explanation Just as a 
Brahmana who cannot be fed by different people at the 
same time, can nevertheless be bowed by them all simul- 
taneously, even so, one God can, without leaving his 
place, be the common object of reverence of several persons 
who may, at the same time, give their offerings to him 
The embodiedness of gods then is in no way a hinderance 
to the sacrificial activity 

Kafed'a— word.iti— that, cet— ./, na— not.ataA— from this, 
prabhaiMt— because it ongmates, pracMfa— aimmmw 
Vhyaih— from perception and inference J| 

If it be said that the (Vedic) word (will be 

CONTRADICTED OWING TO THE SUPPOSITION THAT OODS 
HAVE BODIES) WE REPLY THAT IT IS NOT SO, BECAUSE 
PERCEPTION AND INFERENCE SHOW THAT EVERYTHING 
ORIGINATES FROM THE WORD 28 

Even though there may be no l™dran« : to sacrifi- 

^nS^S^ntt^S 
of 'word'intheVedas. According to the Autpattifca 
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Sutra' of Purva Mimamsa (1,1 5) the Vedas are considered 
to have self^vahdity , for the words which constitute 
the Vedas are said to be eternally related with their 
meanings Names of gods such as, Vasus, Rudras, Adityas 
etc being words in the Vedas, they too must therefore 
be supposed to be eternal But if gods possess bodies, 
they become subject to birth and death just as men 
are That is, the names of gods being connected with 
transitory meanings will themselves be untrustworthy 
In other words, the Vedas will lose their self-validity, 
and shall have to depend on something else for being 
authoritative Even if we reply that the whole world, 
along with the gods springs forth from 'word' it may be 
pointed out that, m the first place, as against our present 
position, Brahman was once said to be the origin of the 
world (B S 1, 1, 2) , and that secondly, as is seen in 
common experience, the word or name comes into exist' 
ence after the thing which is given that name A child 
is born first, and then the name Yajnadatta is given to 
him And just as the thmg« are transitory even so 
the words or names denoting them will not only be not 
self valid but non eternal too 

The objection cannot stand For there wouldarise 
from Substance, Quality and Action, individuals only 
and not species The jiiti or the species is eternal, and 
the words are connected with the species and not with 
individual objects, which may be infinite m number and 
transitory in nature Words like' Vasu,* ' Aditya ' etc 
are names of eternal species, and not of transitory objects 
Besides, the words connote some permanent meanings 
on account of the presence of which they may be extended 
to new individual objects Whoever leads the army 
is the " army leader ' The name will be applied to the 
individual object, if it presents the jati or holds the per' 
manent meaning , and it is in this sense that the individuals 
are said to originate from the words, and not in the sense 
that the word is, like Brahman, the material cause of 
the universe 
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What then must be the nature of the word, and how 
may it be said to cause the universe 7 According to 
grammarians, it is the ' sphota ' which first arises m the 
mind after a word is uttered, and it is on account of this 
that the sense of the word becomes known To them, 
the sphota which is different from the lettersis the eternal 
entity , the word made up of letters is not eternal, for 
as soon as the letters are uttered, they perish Gods 
etc cannot arise from the perishable words, but from 
the imperishable sphota That the letters are perishable 
can be seen from the fact that on different occasions they 
are perceived in different ways The voice of Devadatta 
sounds differently from the voice of Yajnadatta.the letters 
uttered by one person vanish, though similar letters are 
uttered by another afterwards As for the meaning of 
the word, we get it from the sphota and not from 
the letters of the word For, (1) if every letter is to 
give us a meaning, the letters ' go ' in ift and gotra 
ought to give us the same meaning , and if we have it, 
then the letters which follow would be useless (2) Nor 
can all the letters taken together be said to produce one 
meaning, for the letters come one after another (3) Nor 
again can it be said that the perception of the last letter 
combines with the mental impressions of the previous 
letters and produces the sense , for m order to understand 
the meaning of a word, it is necessary to become aware 
of the connection between them, just as we understand 
first the smoke that exists, and then from the knowledge 
of the connection which the smoke has with fire, know the 
meaning of fire too But the impressions on the mind 
are incapable of being perceived, and as such, except the 
last letter of the word, there will be no perceptual know- 
ledge of the word (4) Though not perceivable, the 
impressions can still be inferred, one may say, from the 
fact of their being remembered , and so it may be maintain- 
ed that the meaning of the word becomes manifest on 
account of inference when the impressions become combin- 
ed with the last letter But this too is impossible. For 
the remembering of the successive letters is not itself 
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a single event which happens m one moment of time , 
but, on the contrary it is made up of different events 
of remembering the successive different impressions of 
letters As such, the inferred impressions too cannot 
simultaneously be combined with the last letter and 
produce the meaning of the word 

The word then is of the nature of sphofa , and the 
manner in which it presents itself to buddhi is this The 
several letters sow, as it were, the seed of impressions in 
the mind, and when with the combination ofpercep 
tion of the last letter, it becomes mature, there appears 
all of a sudden the sphota m the form of one single mental 
apprehension, which however, is not the remembering 
of the several succeeding letters The difference that 
appears between two or more voices of men is due to the 
letters of the word, and not to sphota which is recognised 
as eternally the same It is sphota therefore, and not 
letters, which manifest the meanings of the word and 
it is sphota, therefore, which can be considered as the 
cause of this world, consisting of actions and the doers and 
results tof actions 

As against this view of the grammarians, Upavarsa 
holds that the word is made up of letters only, inasmuch 
as there is no separate perception of the sphota over and 
above the perception of the letters The letters too are 
not short-lived, because they are recognised to be the 
same, and because this fact of recognition is neither based 
on similarity, as in the case of hairs nor contradicted 
by any other means of knowledge Again it is not the 
recognition of the species or jit. of a letter so that we 
may say that we hear a letter similar to the. ™= £e«d 

?he "word W, Xl «3 twice, can never mean 
ine word cow ■ ™ , be i onEm!! to the same class 
a^Sed d,ffe ¥he Sets Afferent individuals 
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that go to form a class, just as there are different individual 
cows which belong to one class The letters c, o, and w, 
are each one of them the same on different occasions 
That they appear to be different on account of pronoun- 
ciation of different men is not thus due to their own inher- 
ent nature, but to the fact that they are dependent for the 
sake of pronounciation on thecontact or otherwise of the 
wind with the palate, teeth etc The grammarians too 
who maintain that letters are different individually have to 
admit, for the sake of explaining the fact of their being 
recognized as similar, the existence of a species or ;ati 
to which they belong , they have to admit again that the 
differences, such as ' udatta ' and 1 anudatta ' in the 
manner of uttering them, are due to external conditions 
such as contact etc Instead of mating these two admis' 
sions, is it not a simpler way of explanation that the 
individual letters have their own intrinsic nature on 
account of which they are recognised as the same, and that 
they appear to be different in point of being ' udatta ' 
' anudatta ' etc by external conditions ' 

Recognition of a letter as the same is thus the re- 
futation ofits bemgCOTiceivedas beingdlfferent on different 
occasions And yet, the same ' ga ' when pronounced 
by different persons at the same time, appears to be different 
as udatta, anudatta, svanta, nasal and non nasal, because 
the expression of it is connected with the contact of the 
abdominal wind with the various parts of the mouth, 
such as palate, teeth etc Or else, the difference may be 
attributed to the difference in dhvani or tone A sound, 
which is indistinct because it is far off, becomes clear and 
distinct as it comes nearer Though recognized as the 
same, it is differentiated as 'soft ' or 'harsh ' So the 
better way of explaining would be that the distinctions 
of udatta, anudatta etc are due to dhvani rather than to 
the process of conjunction and disjunction, which is not 
a matter of perception In any case, the letters are re- 
cognized as the same m spite of the«r appeinng different 
on account of difference in dhvani. 
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Besides being recognized as the same, it is the letters 
which have got the meaning of the word, and so there is 
no necessity to imagine the existence of sphofa 
The object of cognition is not sphofa, an additional some- 
thing which is suddenly perceived after the accumulation 
of the successive impressions of the letters as ^the 
grammarian supposes , it is the letters themselves which 
constitute the word For if sphofa, which is something 
different from the letters of a word were to be the object 
of cognition, then the meaning of these letters or word 
like the meaning of any other word or group of letters 
would not be apprehended at all But this is against 
experience So what appears to the grammarian as the 
sphofa is in reality nothing but an act of remembrance 
of the letters of the word Besides, experience tells us 
that we may have one single cognition of a number of 
objects grouped together , e g we speak of numbers as 
ten, hundred, thousand etc Similarly, the many letters 
in a word go to express onemeamngonly Thisdoesnot 
however mean that the letters in a word if written in the 
reverse order would mean identically th" same For then 
the word ' raja ' (king) would mean the same thing as 
theword'jarS ' (a profligate), orthe word ' pika (cuckoo; 
would mean the same thing as ' kapi ' (monkey) 1 ne 
letters though many, will have one meaning only when 
they succeed some fixed order 

The theory then that the letters of a word which 
succeed each other in a certain order give all the meaning 
they have directly to the buddhun one smgleact of cogni 
tion is simpler than the sphota theory which disregards 
that which is given in perception directly, vis the 
letters, and something new which is never per caved 

the theory that the gods ongmate from the eternal words 
remains unaffected 
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\Atah— Hence , eva — same , ca — and , mtyatvatli — 
eternity J 

And because of the same reason, the eternity 
(of the Vedas) 29 

The precedingSutra was devoted to meet an objection 
against the theoryofthePurva Mimamsa, viz the eternity 
of the Vedas The objection that the word (Veda) 
too must have been produced in the same manner in which 
the world of gods etc has been produced from the word, 
was refuted by pointing out that the eternal species of 
gods etc came out of the eternal words The present 
Sutra too confirms the same conclusion, vu that the Veda 
is not merely the source but the eternal source of the 
universe The RgVeda (10, 71, 3) tells us how the 
eternal speech which was dwelling in the sages was found 
out by those who performed the sacrifice Vedavyasa 
too says that ' being permitted by Svayambhu, the sages 
obtained by means of penance the Vedas and the Jtihasa 
which werehiddenatthecloseofyuga '(M B Swti Parva) 

\Samana (similar) noma — rupatvat — because of names 
and forms, ca — and, avfttau — repeated cycles of 'births and 
deaths, apt — even avirodhaA — freedom from contradiction 
darjanat — from Sruti , Smftch — from Smj-ti , ca — and J 

Notwithstanding the repeated origination and 
dissolution (of the universe), the eternity of the 
word is not contradicted on account op similarity 

OF NAMES AND FORMS, AS (iS CLEAR) FROM SrUTI AND 
SMfTI 30 

The eternity of the Vedas will not indeed bc-ifitctcd 
if words lite Indractc would connote not the individuals 
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but the eternal species, and consequently there would be 
an unceasing succession of several Indras and other gods 
one after another But if, as Sruti and Smrti tell us, all 
the three worlds of names and forms including Indra and 
other gods are some time to undergo complete dissolution 
and are to be born again, how indeed can there remain the 
same meaning attached to words like 'Indra,' and how 
can Vedas be believed to be eternal? The reply to this is 
also found in &uti and Smrti The eternity of the Vedas 
is not affected, because the names and forms of each new 
creation are the same as those of the preceding world 
that was dissolved The wheel of Sariisara as a whole 
is eternal, m spite of dissolutions and creations, — a point 
to be explained later on m Sutra 2, 1, 36 Just as a man 
who has awakened from sleep goes on with the affairs 
of the world as he was going on before he slept, even so 
one creation of the world is connected with the pre- 
vious one without being hindered by the intervening dis- 
solution of the same That dissolution and creation are 
like the sleeping and wakeful conditions of man is seen 
from what the Kausitaki Upamsad tells us 3), v « 
that when a man is in dreamless sleep, he becomes one 
with prana and that all his senses and the objects of the 
senses become merged in prana, but when the same man 
awakes, the pranas and everything else spring forth from 
the Atman, like sparks from fire, and occupy their respec 
tive places 

It may be said that the mahapralaya or the utter 
annihilation of the universe resembles death rather tnan 
the sleeping condition of man , and so the idea that a new 
creation should be continuous with the old seems as im- 
probable as the idea that the present life of a man is con 
turning with his life in the previous birth Besides _aH 
men do not sleep at the same time so that when = i few 
of them becomeawake, they areremmdedo^ 
wakeful life by looking to the person who are akeady 
awake and are busy in doing something The pralaya, 
orTthe otter hand, destroys everything at the same time. 
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The objection is invalid For we must remember 
that the higher beings and gods cannot be said to have 
the same deficiency as men have Though all the beings 
including men are animated, knowledge and power are 
seen to decrease as we pass downwards from men to 
animals, and from animals to trees , or what is the same 
thing from another point of view, they increase as we 
rise up from man to Hiranyagarbha It is possible there 
fore that the Hiranyagarbha and other gods may remember 
all that was going on in the preceding Kalpa, and so, 
having received the grace of the highest God, may continue 
their existence, as if they are coming in the wakeful con 
dition after sleep We ate told in the following .Jruti 
that this is possible ' Being anjaous to be released, I sur 
render unto God, who delivered the Vedas to the Brahma 
deva after having first created him, and who illumines the 
buddhi in order to impart the knowledge of the Atman ' 
(Sve 6, 18) 1 The hymns of the ten mandalas of Rg veda 
were seen by Madhuchandas and other sages, ' as .giunala 
and other rsis tell us This vision of the Vedas by the gods 
and [-sis appears to be so indisputable a fact, that a person 
who performs a sacrifice by means of a mantra, without 
knowing the js's, the metre and the deity of that mantra, 
is said to fall into a pit, or be born as a pillar or a 
stone 

Having discussed so far that lapse of tune involved in 
the period of dissolution or death of the universe does not 
stop the continuation of the same, inasmuch as there is the 
certainty of the perpetual vision of the Vedas by Hiranya 
garbha and by other gods and rf is on account of the grace 
of the highest God, we give the additional reason 
of Adrsfa Dharma enjoins and prohibits actions in order 
that man should get pleasure and ward off pain The 
desire for having pleasures and avoiding pains is therefore 
the motive which leads men to act The present world 
thus is nothing but the result of actions of beings done 
in the preceding creation , secondly, it allows them to 
reap the fruits of their actions in the form of pleasures 
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and pains , and thirdly, it induces the beings again to do 
certain actions and prepares thereby the way for a fresh 
creation of the same nature So, the whole of samsara 
including the worlds, gods, animals, men, castes, asrams, 
duties and their fruits, appears m the same form again 
and again, because it moves perpetually from desires to 
actions, from actions to pleasures and pains, and from 
pleasures and pains to desires again Like actions produce 
like results , and according as they are right or wrong, 
harmless or cruel, there arise like desires or impressions 
to do similar acts again So there remains always a potentia- 
lity of the world to rise again into actuality by the same 
names and forms, and by the same desires and actions, 
m spite of its apparent dissolution The new creation 
is not an effect without a cause Just as there is a necess- 
ity that governs the relation of the five senses with their 
objects, even so, the actuality of the present creation is 
bound up with the potentiality of the earlier creation 
which is hidden in the period of dissolution That is 
why the whole world including the sun, the moon etc , 
is arranged by the highest God, on the pattern of the 
arrangement of the previous world (RL Sam 10, 190, 3) 
That the names and forms of this created world are exactly 
those of the previous one is seen from what the Taittinyo 
pamsad tells us regarding the genesis of the god of Fire 
(3, 1, 4, 1) The person who desired to become Agm 
in a succeeding world offers oblations of cooked rice 
by placing them on eight earthen pots to the god Agm 
presiding over the Krttika stars This means that the 
names and forms of the two Agnis are the same Similar 
is the case with rsis and other gods In short, like 
the seasons coming after one another with the same 
characteristics, things of the world too appear and 
reappear with identical names and forms 

{McLdhvahfu— m ModJm v,dya and others, asariibhavat— 
Lmg impossible .anadh^rarh-without fitness, Jaimmth ] 
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fLEARNmr L S (THAT gods incapable or 

ThTJ m ! RA " M X A ; V,DY ^ BECAU5J IT IS IMPOSSIBLE f«« 
THEM TO learn) Madhu-VIDVa ETC 3 1 

read jL^the ™n C , haPter rf 4* Chandogyopamsad, we 

sacrifices as thTa™ V s . hymns as the tees > tte 

etc afthe 8 ho„f y ° TSf*^ *?f of ^ 
as producing fe d „r r sacrifi <*s are conceived 

theL e lvesdV Qs t edin th/d,ff ney " 

as red whiff hU i l j ffe rent portions of the sun 

We are fiirthe told tL t 7 ™ Ev . e u P on th,s nect f 
sun becomes « t «fiXl whoever thus meditates on the 

this is nrTsthk i r gIory of 8°* ,lie Vasu Now 
IlreadyS for rh, 7 f °» men ? nd not for who are 
er sun or an oth/r V "T 1 ^ tfa"°ncepaon of anoti 
tL eLtine s , n , fli RS the ob J ects ° f meditation for 
tWelvesVe^m V He "l""* Vasu ""^ can gods 
of meditetionT T7 ° nce ^^Atetors and the objects 
asF,re W,n J s a I P m " when certain divinities, such 

Pada (one^oot) !nLu'™* m 3' are each decIared » be ? 
to be tk„h5 ? ? an ' and as 5uch . *™ recommended 
18 2 3 ° f »«"«»two for the sake of men (Chi 3, 
cnthemseives 4 's^V t , 1Sn ^P° 551 l b,eforthem t° ^.tate 

tively <Br U„ ^ ? aUtama and Bharadvaja respec 

ras /hould 2£ I ' } ' ". ls not P° ssibl e that these 
jSmfm h 0 ld? ft? f th " n<le,ves Therefore it is that 
the mi B„hm a -v!dya g0dS m ^ bie ° { kam '"« 

£/>ot V i— lummouj fcod,« , £,;,«-,,„-£_„„ aaount o/6mI g 
■ued , ca — and ] 
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And because (thf words aditya and others) 

MEAN (THE SPHERE Of) LUMINOUS BODIES, (THE CODS HAVE 
NO CAPACITY TO LEARN BrAHMA-VIDYa) 32 

It is known from ordinary experience as well as from 
Vedic usage that the words aditya and others refer to the 
sphere of luminous bodies, which are revolving day and 
night and illuminating the world ' The aditya rises in 
the east and sets in the west ', so says the Sruti m the 
later portion of Madhu vidya (Cha 3, 6, 4) This clearly 
shows that aditya means the sphere of light or of the sun, 
which being non intelligent like clay, has no connection 
whatsoever either with the body or heart of a god, or 
with intelligence or wish of any being Similarly, the 
word Agni means fire only 

It is said, no doubt, that mantra, arthavada, ltihasa, 
purana and ordinary experience are all in favour of the 
belief that gods have a body Indra, e g has the thunder 
bolt in his hand, says the mantra , 'the fire wept' is the 
arthavada , the ltihasa and puranas describe gods as 
being pleased by sacrifices , and men draw the paintings 
of Yama or Varum as having a staff or a noose jn hand 
But it is to be noted that what goes by the name of ordinary 
experience is not an independent means of knowledge, 
rather its value depends on perception, inference etc , 
which, however, are not available with reference to the 
descriptions of gods ltihasa and puranas are human 
works, and so must be tested by independent means of 
knowledge again The arthavada is nothing but the praise 
of certain Vedic passages which recommend the doing or 
non doing of actions, and, as such, have nothing to do 
with the embodiednessor otherwise of gods And lastly, 
the mantras are meant to make us aware of the manner 
of performance and the various things involved directly 
in the performance of sacrifice The mantras therefore 
have no authority to say whether the gods are embodied 
or not In short, the gods and other beings have no capa- 
city to have the knowledge of Brahman 
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{Bhavarii — Existence , tu — on the other hand , Badnrayznn , 
ajti — is ,Jn — certatnly} 
Badarayana, on the other hand, holds (that 
gods and others) are capable of (having the know 
ledge of Brahman), for there is (evidence to show 
this) 33 

It may be that gods and others are incapable of 
participating in the Madhu vidya etc , because they 
themselves happen to be the objects of meditation 
or worship in those vidyas , but so far as knowledge 
of pure Brahman is concerned, there is no reason why 
they should not be capable of having it For as Bada 
rayana holds, their capacity for the knowledge of Brah- 
man is revealed by several facts such as their wish 
to know it the vow of celibacy and non attachment 
which some of them could keep, the necessary strength 
which they possess, and the absence of any mention that 
they are not fit for Brahma-vidya Because they are 
excluded in one sphere, it does not follow that they are 
excluded m all spheres A Brahmin, for instance, is 
not allowed to perform the Rajasuya sacrifice, but is not 
prohibited on this account to perform all the sacrifices 
Besides, the Brhadaranyaka makes an explicit statement 
with reference to gods and rsis along with men that 
whoever amongst them, whether, god, rsi or man, 
knows himself as the Brahman, becomes one with it (1 , 4, 
JO) The Chandogya goes a step further and describes 
the gods and the demons too as hankering after the know 
ledge of the Atman which would fulfil all their desires, 
and mentions how Indra and Virocana, the representa- 
tives of gods and demons respectively, went to Prajapati 
for this purpose (8, 7, 2) Smrti too describes, for the 
same purpose, the Gandharva-Yajnavalkya-saifivada 

As for the objection that the words aditya etc 
mean only the non intelligent spheres of light, we say 
in reply that over and above this meaning, they also 
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stand for the intelligent and powerful divinities who 
reside in the form of light This is possible because 
gods can assume any form they like Indra, for example, 
assumed the form of a ram and carried away Medhatitni, 
the descendant of Kanva (fedvimsa Bra 1, 1) Aditya 
approached Kunti after having assumed the form of a man 
Even such substance* as earth are regarded i as being 
ruled over by intelligent beings, as is cleir from the earth 
spoke,' etc 

To deal now with another objection regarding 
mantra and arthavSda . It was pointed out by the purva- 
paksm that they cannot be looked upon as trustworthy 
evidence for believing in the embodiedness ot gods 
because what they refer to Is not their own meaning but 
some thing other than that, v,z the things mentioned 
in the sacrifice, or the eulogy of some action We say m 
reply that the question, whether a sentence has its own 
primary meaning or not, is not necessarily determined 
bythe reference or otherwi?eof that sentence to something 
else Rather, it is determined by the fact whether or not its 
alleged primary meaning is contradicted by some other 
experience. In other words it is not the absence of 
reference to something else, but the uncontradicted pre- 
sence of meaning, which gives the reality to a sentence 
As opposed to fliis, it is not the presence of reference to 
something else but the absence of any meaning (°f "J"™ 
is the same thing as contradicted meaning) which gives 
unreality to the sentence The grass and the kaves seen 
by a traveller by the side of a road and giver ' «P" S "°£ 
torn a proposition, have all the reality and meaning, even 
though the purpose of the traveller is something else wz 
the journey 

andS^fbecSK^^^gJ 
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an action, that the meaning of one is included in the 
meaning of the other Just as the words ' one should 
drink wine ' cannot be detached from the word 'no''' 
m the given sentence ' one should not drink wine ', and 
then interpreted as if they have a separate affirmative 
meaning over and above the given negative meaning, even 
so the arthavada ha« no separate meaning of its own over 
and above the meaning of the vidhi-vakya 

To this we reply The prohibitive sentence quoted 
above cannot be split into two parts, because all the words 
in that sentence togethermake up one meaning The words 
of the arthavada sentence, on the other hand, can have 
a distinct and complete meaning of their own inasmuch as 
they describe a thing which already exists It is only after- 
wards, when we think about the purpose which they 
subserve, that the same words are seen to be used in order 
to glorify some vidhi vakya To illustrate what we mean. 
Every word in the vidhi vakya, 'He who desires 
to have prosperity, should offer a white animal to Vayu' 
(Tai 2, 1), is connected with the intended action But 
the words in the arthavada sentences, such as, ' Vayu is 
a very swift deity, towards which he approaches fast, 
Vayu leads him on to prosperity ' (Tai 2, 1), are not in 
like manner directly connected with the action The 
words of the two types of sentences are not so connected 
with each other as will enable us to have such absurd 
sentences out of them as ' Vayu should offer ', or ' the 
swift deity should offer * Rather they form two inde- 
pendent unities of their own, which in their turn get 
related m order to serve some additional purpose The 
arthavada sentence, in other words, which has an 
independent and complete meaning of its own and which 
refers to an already existing fact, is found to be related in 
a subordinate manner to the vidhi vakya, because it 
fulfils the additional purpose of glorifying the intended 
ection The arthavada sentence referred to above, for 
axample, has got a complete meaning of its own, inasmuch 
sa it refers to the swift nature of Vayu, it is only after- 



ADHYAYA I, PA III, SU 33 



169 



wards that it comes m relation to the vidhi vakya when 
it serves the purpose of praising the Vayu and making 
an offering to that divinity 

Further, the arthavada sentence may be of two types 
Either it is a statement of fact which already exists and is 
known through other means of knowledge, or it is a 
statement of some quality only, because the factual know 
ledge which is conveyed by it is contradicted by expen 
ence ' Fire is the medicine of cold ' is an example of the 
first variety known as ' anuvada ', experience confirms 
that fire is a remedy against cold ' The sacrificial post 
is the sun ' is an example of the second variety known as 
' gunavada ', for this makes us aware only of the guna 
or quality of luminosity of the sun which is seen on the 
post The sentence is not to be interpreted literally 
for it runs contrary to experience, the sun is not the post 
Where however experience is not contradicted, or what 
is told is not proved by any means of knowledge, it is 
better to interpret the arthavada sentence as belonging 
to the first variety rather than to the second It is not 
gunavada, because it is not contrary toexpenence, but the 
freedom from contradicting other means of knowledge 
leaves room for supposing that such means though not 
known must be available, inasmuch as the sentence is 
from cVuti For example, v Indra has a thunder bolt in 
his hand * is a statement which can neither be proved nor 
disproved by the ordinary means of knowledge And yet, 
as it is a Srutl statement, it leaves room for supposing 
that there must be some other means of knowledge for 
taking it as a fact, and so construed, it is an * anuvada . 
' The thunder bolt in the hand,' therefore, suggests that 
Indra is a god having body The mantra sentences too, 
in short, have meanings of their own corresponding to 
facts (e g the embodiedness of gods), though they fall 
beyond the ordinary means of knowledge 

There is another reason still for believing that gods 
are embodied The very injunctions which recommend 
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certain offerings to Indra and other gods imply that gods 
have some features The sacnficer is asked to ' take » 
his hand the offering and remember the god to whom it :s 
to be given at the time of uttering vasat ' (Ai Bra 3, 8, 1) 
Without this mental representation, there would be no , 
offerings to gods The mantras by themselves cannot be 
considered as constituting the features or the forms of 
gods, for the mantras a re merely words Itis themeamngof 
the words which convey to us the forms which the gods 
possess Therefore all those who believe in the autho 
ntativeness of the word cannot but admit the embo 
diedness etc of gods like Indra which is spoken of in 
mantra and arthavada. And inasmuch as mantra and 
arthavada are the foundation of ltihasa and purana 
the latter too are trustworthy evidence Besides, they 
owe their origin to the perceptual knowledge of Vyasa 
and other sages who, it is told tn Smrtis, were holding 
conversation with gods To deny this :s to deny the 
vanetv of the world There is at present no single ruler 
of the whole earth, from this it does nof follow that there 
was no such ruler in the past too For in that case, the 
rajasuya sacn6ce which is to be performed by one who 
desires to be the ruler of the whole earth, will be without 
any purpose The whole of the DharmaSistra too will 
be useless, if one were to argue from the disorderly condi 
Hon of varna and asrama at the present time that they 
must have been so even in ancient times It is therefore 
appropriate to hold that on account of their dharmic 
excellence, people of the ancient times were capable of 
conversing with gods, which fact is also vouchsafed by 
the yoga sutras (2, 44) That yoga enables one toacquire 
extraordinary powers cannot simply be denied The 
■Svetaivararopanrsad speaks of the greatness of yogi 
' When the five qualities of earth, water, fire, wind and 
akasa arise in the body by the power and fire of yoga, 
then no more will illness, old age or pain overtake that 
body (2, 12) ' It is wrong to infer from our ability the 
ability of rsis who had the power to visualize the mantras * 
Naturally, the ltihasa and puraoas which have been 
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composed by them must be trustworthy. Our ordinary 
experience too, if based on ltihasa and puranas, can also 
be possibly taken as true 

The result is that mantra, arthavada etc go to prove 
that gods and others have got bodily forms; and being 
endowed with desires etc they can be considered as 
having the capacity to know the Brahman. Besides the 
conception of gradual release, — «tz that after death man 
first becomes Gandharva, then Pitara, and then god, — is 
possible only on the view that gods too get the release or 
are capable of having Brahma-jnana , otherwise even after 
attaining godhood, man would be deprived of moksa. 

gnw ^KHR^wiw^iwuiRa^i! ft i 3 a 

{Sul;-grie/, flsya-his, tad-anadara-Sravanat-hearmg his 
disrespectful words; tad-tfiat; adravanat-due to approach, 
Sucyate-\s indicated, hi-only J 

The sorrow which he (JanaIruti) pelt on hear- 
ing THE DISRESPECTFUL WORDS OF THAT (sWAN BIRD) IS 

alone indicated (by the word sudra), for that 
(sorrow) made him run (towards Raikva). 34 

If gods can learn Brahma-vidya, what can we say 
about the Sudras? Or are the twice-born alone capable 
of doing so? According to purvapaksa, the 5udra nas a 
claim to it, because he has got a desire and capacity to 
learn Besides, nowhere has he been debarred from 
learning it, just as he has been debarred from performing 
sacrifice because he does not preserve sacred (ire (Tat 
Sam 7, 1, 1, 6) So far as Brahma-jnana is concerned, the 
preservation of abavaniya and other fires is not necessary 
Besides, the circumstance that Raikva calls JanSruti by the 
epithet ' SQdra ' (Cha 4, 2, 3) in connection with Sarfi- 
varee-vidya or VSyu-vidya (a part of Brahma-vidya), and 
asks him to take away the chariot, wealth and cows which 
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In the arthavada sentence of Sariivarga-Vidy5, Jana- 
sruti is mentioned along with one Ksatriya Abhipratann 
knownasCaitraratha. As eoualsare mentioned *°g ethe J- 
we gather that Janasruti also is a Ksatriya. We have 
the same inference, from the power and gl«v wbch 
Janasruti exhibited by sending men in search o. Kaifcva, 
as also by the numerous presents he sent to him 

tSuhsiara-aremomes ; parSmatSSt— being mentioned; 
MdobhAo— tt absence; MvUpSt^bcmg mentioned: «- 
and. 3 

The samaras being mentioned (in the case of 

THE TWICE'BORN) AND THEIR. ABSENCE 

(IN THE CASE OF THE SOdKAS, THE LATTER. ARE NOT FIT 
TO STUDY THE VeDAs). 36 

In various places, where the vidyas are ^ dis- 
cussed, mention has been made of samskaras like °V*™V™ 
etc. in the case of the twice born For 
Bra 11 5 3 13 ■ Cha.7,1,1 , Pra.1,1. In the Unancjo 
lToV^l(5,h,7), tie King ASvapati, we are told 
did not insist on the upanayana ceremony MP^J 
in the case of certa.n Brahmins An exception £ like this 
proves only the existence of a rule which a PPl«* l ° o ™ 
twice-born. The Sudra, on the other hand is said to be 
born once only, and not a. «ond t« ^not 
no upanayana in his case (Manu. 10, V- j" e what 
to incur sin, just as the twice-bom incurs by eating wna 
ought not to be eaten (Manu. 10, 126). 

***** —~ s^sy 1 ' « 

,a„,„„,1 PROCEEDED (TO INITIATE 
^£%~%r~ THAT (HE) WAS KOT 
THAT (VIZ., A SUDRA). >l 
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The Chandogyopamsad tells us that Gautama was 
pleased to know that Jabala spoke the truth when he 
said that he did not know his gotra or the family name, 
and that Gautama concluded from this that inasmuch as 
jabala possessed the quality of speaking the truth, he 
must have come from Brahmin parents So after 
being convinced that he was not a Sudra, Gautama showed 
his willingness to initiate Jabala (4, 4, 5) 

\Sravana — hearing , adhyayana — study , artha — meaning, 
fjratyeeihat — feeing firohibited , smfteh , ca } 

And becaus" (the SSbra) is prohibited by Smrti 
to hear and stud* (the vedas) and (to know) their 

MEANING 38 

From the prohibition to hear the Vedas follows 
the prohibition to study and to know their meaning 
For how will one know the meaning without study 
and how again one will study without hearing what 
he studies 7 We find however explicit statements re- 
garding these things in Gautama-Dbarmas'istra "The 
ears of the .Judra who hears the Vedas are to be filled 
with molten lead and lac ' (12, 4) ' If he utters a 
Vedic word, his tongue should be cut, etc ' (12, 5,(5) 
' The twice-born alone are entitled to study, sacrifice and 
to the receiving or giving of gifts ' (10, 1) ' Knowledge 
should not be imparted to the Judra ' (Manu 4, 80) 
Vidura and Dharmavyadha had knowledge, but it 
was the result of deeds in their previous births and the 
fruit of knowledge too is inevitable Though the 3udras 
are prohibited to study the Vedas. they may however 
get the knowledge through ltihasa and puranas 

[KaiApana! — On account of trembling ] 
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On account op trembling (or the world, the 
prav a is Brahman) 39 

After having incidentally considered as to who is fit 
for receiving Brahma-jfiana, let us return to our mam topic 
of the inquiry into the purpose of the yedanta passages 
We read in Kathakopantsad (2, 6, 6) that The whole 
world trembles in the prana ; that this prana is a great 
terror, a raised thunderbolt as it were, and that those who 
know it become immortal ' Now the purvapaksin main 
tarns that prina means the air we breathe with its live 
modifications, and that the thunderbolt too is a manifests 
tion of wind when it assumes the form of rain and ligntn 
ing And he cites Sruti to explain immortality One who 
knows that air is everything, conquers death (Br < i " 

We reply that prana means Brahman, because both 
before and after the passage under discussion, Brahman 
is the topic of enquiry How can, all of a sudden air 
intervene as a relevant topic' The preceding 
passage describes the Brahman as the immortal, resplen 
dent support of all beings, transgressing which none ran 
go (Ka 2, 5, 8) So on account of proximity, a- ^o on 
account of its being the support of all, Brahman alone can 
he the topic in the passage under discussion The ^ whole 
world trembles .n prina,' means that prana or the Brahman 
is the support of the world That prana means 'Brahman 
or the highest Atman is stated in the expression prana 
of orana ' fBr 4 4, 18) To cause the whole world 
tremble is p£,bS for thi highest Atmar uand not Tor the 
mere wind, for it is not by means of the wind, V*™*™ 
• apana, that anyone lives , we live, on account of another 
being m whom these two V™ ™ un d e r 

^ Z ' 5) the^nd The rS-n "ndra 
discussion, the wind, rne nit« j, 1M ,. throuah 

a nd Death, are spoken of ^f^^Jt'^ 
exactl^the same ^7(2,8,1) So, onceaga.n, on account 
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of proximity and on account of the cause of fear, the 
raised thunderbolt and the terror referred to m the passage 
under discussion denote the general fear of Brahman 
which may fall on the heads of the di«obedient beings 
That prana means Brahman is due to one more reason 
mentioned in the passage, viz , the knowledge of it leads 
one to moksa This is borne out by another Sruti passage, 
' A man who knows him alone goes beyond death, there 
is no other way ' (Sve 6, 15) The immortality of the 
wind spoken of by the purvapaksm is not absolute but 
relative only with reference to the life span of man, for 
immediately m the next chapter of the Brhadaranyaka, 
the wind and other elements are said to be perishable 
And, finally, the subject matter of the passage under dis- 
cussion, started by Naciketas in his request to tell him 
that ' which is neither this nor that, neither effect nor 
cauee, neither past nor future,' makes us aware that the 
word prana means the highest Atman, and not wind 



{JyotiA — light, AarkartSt — being seen | 

Because (Brahman) is seen, the light (means 
Brahman) 40 

A passage in the Chandogyopanisad tells us 'that 
the serene being or the sarhprasada rises from the tody, 
and appears in its own form as soon asit meets the highest 
light ' (8, 12, 3) Now the word ' light ' in this passage 
is understood by the purvajokpin as meaning the ordinary 
physical light of the sun which dispels darkness No 
doubt, the word ' light " from the third chapter of the 
same Upanisad was decided (Sutra 1, 1, 24) to mean 
Brahman, because the topic of the GSyatrl-passape 15 
Brahman, but there is no such reason to take that word 
here too in the same sense Beside, in the chapter known 
as the Nadikhanda of the Chandogyopamsad, it » 
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stated that when a man aspiring for release,' departs 
from his body he is drawn upwards by the rays to the 
Sun' (8,6,5) 

We reply that the word 'light' means Brahman only. 
For in the whole chapter Brahman is the topic of discus- 
sion It is introduced m 8, 7, 1, as the ' Atman which 
l'free from sin,' and is said to be the object of inquiry 
It is again referred to (8, 9, 3 ff) as the object requiring 
explanation, and so is told to be the disembodied being to 
which pleasure and pain do not touch (8, 12, 1) Now 
this disembodied condition is not possible except in the 
case of Brahman The sun, on the other hand, is an 
embodied divinity Finally, the light is spoken of as the 
' highest light ', and as 'the highest person' (8, 12, 3) 
True release, as we shall see later on, does not involve 
departing upwards to the Sun 

5HTOTlssj?^<^ fan h^ii^ I V? 

f A\asah , arthantartva adi — iemg different m meaning 
from , vyapadesat — because it is mentioned } 

Akasa is (Brahman), as it is mentioned to be 
different etc 41 

' What is known as akasa is the cause of the manifesta- 
tion of names and forms That in which these are con 
tained is the immortal Brahman, the Atman ' (Cha 
8 . 14, 1) 

According to purvapaksm, the word akasa stands for 
the bhfltakasa because this is the accepted conventional 
meaning The bhutakasa can be said to be the cause of 
the manifestation of names and forms, because it affords 
them room to exist Besides, there is no clear and distinct 
indication on account of which the akasa can be said to 

V 12 
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be the cause of the creation etc of the world, so that we 
may interpret it to mean Brahman 

We reply that the container must be different from 
the contained The Brahman contains within it the names 
and forms ; therefore the afcasa must be nothing else but 
Brahman Nothing except Brahman can be different 
from names and forms The bhfltakasa too is mc'uded 
in the world of created things having names and forms , 
and so it cannot be different from them Besides for the 
manifestation too of names and forms, the creative power 
of Brahman is ultimately responsible, as is clear from the 
•Sruti, ' Let me enter into them m the form of jivatman 
andmanifestthenamesandforms "(Cha 6,3,2) Though 
the bhfitakasa is said to afford room for all the objects 
of names and forms and so to manifest them, yet this 1* 
possible only m the case of objects which have been 
already created by the highest Atman, and not in the case 
of those which have not been created The mention 
of jivatman in the Scuti passage is only to show that the 
jivatman is not different from the Brahman Besides 
the words ' Brahman, Immortal, and Atman are indicative 
of Brahman alone The present Sutra is only an addi- 
tional explanation of what wa.s told in Sutra 1, 1,22 

fSujuptt ut^rantyo.4 — during sleep and departure, bhedend 
■ — because of difference} 

And because of difference (being mentioned of 

THE HIGHEST AtMAN FROM THE JIVa) IN THE STATES OF 
SLEEP AND DEPARTURE (FROM THE BODY) 42 

A passage >n the Bfhadaranyaka describes the j^tman 
as * he who is within the heart and the pranas, and the 
person consisting of light and knowledge ' (4, 3, 7) Now 
the pranas being tbeupadhis of the jivatman, the reference 



ADHYAYA I, TA 111, SO 42 179 

to the person having knowledge in this as well as m the 
concluding passage, 'this great unborn Atman, consisting 
of knowledge and residing in the pranas " (4, 4, 22) is, 
according to purvapaksa, the reference to the jivatman 
only The intermediate passages too which deal with 
the waking and other states must be taken as referring to 
the embodied soul 

We say m reply that the passage does not give any 
additional information regarding the jivatman, but tells 
us only about the nature of the highest God In the first 
place, the God is pointed out as being different from the 
individual soul by reference to what happens tb the latter 
in deep sleep ' Being embraced by the prajfia Atman, 
this person knows nothing either inside or outside ' In 
other words it is during the condition of sleep, that the 
jivatman forgets everything of the nature of un atman 
It forgets itself and becomes one with God, who is always 
intelligence or knowledge Similarly, the jivatman is 
spoken of as groaning while he is passing away from the 
body, because he is being presided over by the highest 
God Here too God is mentioned as distinguished from 
the embodied soul 

The so called characteristics which, according to 
purvapaksa, indicate the nature of jlva are, as a matter of 
fact, merely used to indicate, the jlva as identical with 
the highest God 5ruti gams nothing by describing 
the nature of jlva which is already so well known , Its 
aim is to make us aware of the unknown nature of the 
Brahman from the known nature of the jiva, and of the 
fact that the jTva is nothing else but Brahman That 
is why immediately in the subsequent passage, the Atman 
is described to be ' thinking as if ' or ' moving as if ', when 
as a matter of fact the Atman neither thinks nor moves 
That which thinks is the buddhi, and that which moves 
are the jndriyas Similarly, in the concluding passage, 
the words which appear to indicate the jivatman, viz 
' the person consisting of knowledge and residing in the 
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pranas,' indicate, as a matter of fact, the highest God, be- 
cause the same person is referred to as being the 'great, un' 
born Atman ' And if both in the beginning and in the end 
of the chapter, the aim of iruti is to describe the nature 
' of the highest Atman, then tosay that in the intermediate 
portion of the same, thej^vatman is described is to allow 
the possibility of a man who has gone in the east being 
found m the west The description of the wakeful 
and other conditions is not intended to refer tojiva, but 
to the highest God who is free from such conditions The 
reference to these only serves the purpose of denying these 
an the case of the highest Atman So here too oVuti 
mates the progress from the known nature of the Jiva to 
the unknown nature of the Atman This is further 
evident not onlv from the repeated request of Janata 
to tell him only what concerns moksa , but also from the 
repeated answer of Yajnavalkya that ' the purusa being 
unattached to anything is not, affected by any of these 
enjoyments ' (Br 4, 3, 14 IS) The Atman is further 
described ' a« having nothing to do with merit or dement, 
because 1 1 then overcomes all the sorrows ' We therefore 
conclude that theaim of the passageis to describe the nature 
of the Atman alone 

{Patyad\ — h\c Lord and others, Sabdebhyak — on account of 
words J 

And on account or words like 'Lord' rrc 43 

T.W x&rdt "pattS ' staAv' -?"d '.'iJ'M ' used .\i the 
Brhadaranyaka (4, 4, 22) further make us aware that it is the 
highest God who is spoken of as the Lord, the controller 
and protector of all Obviously they cannot refer to 
jiva, because it is not possible for him to control and pro- 
tect all beings Similarly, the quality of being neither 
greater by good deeds nor smaller by evil deeds is not 
ascnbable to any being except God. 
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{Anumnml[am— that tufiich is inferred, dpi — euen; e\e'swh 
of some ; jti cet — if it be said , na — not , Sarlra — body 
rupa\a — simile , vmyasta — referred ; gfhteh— because it is 
mentioned , darsayati — Sruti says, ca — and J 

If it be said that (pradhana) too which is 
inferred (is mentioned br the word ' avyakta 'j 
according to some, (we reply that) it is not so , for 
(the body) which is mentioned in the metaphor of 
thf body is referred (thereby); and (srutl) tells (the 
same). 1 

Starting with the inquiry into the nature of Brahman 
we defined it as the cause of the origin, subsistence and 
dissolution of the world (SO 1, 1, 2) We then noticed 
that pradhana can not be defined in this manner, because 
•fruti does not mention the 'seeing' in its case, as it men' 
tions it in the case of Brahman (Su 1,1,5) And further 
we proved that the common purpose of ail the Vedanta 
passages is to show that Brahman, and not pradhana, 
is the cause of the world (Su 1, 1, 10) And yet so long 
as the view that there are still seme Sruti words which 
appear to favour the doctrine that pradhana is the cause, 
has not been shown to be erroneous, our own theory 
that the omniscient Brahman is the cause of the universe 
cannot be said to be firmly established So, we now 
proceed to show in this chapter that the passages containing 
such words really have a different meaning than that 
which is sought by the Sankhyas 
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The doctrine of pradhana is said to have got the 
authority of Sruti because the three entities admitted by 
the Saiikhya Smrti, viz the mahat, the avyakta and the 
purusa are e*actly the entities which are named and 
mentioned in the same order in 5ruti The Kathaka, 
for example, reads ' Beyond mahat, there is the avyakta 
and beyond avyakta, there is the Purusa ' (1, 3, 11) 
Now, the word 'avyakta' is accepted to mean pradhaaa 
according to the Sankhya Smrti , and pradhana being 
without the qualities of sound, touch etc is said to be 
the meaning of avyakta 

We say in reply that the passage from the Kathaka 
does not refer to pradhana though the word 'avyakta' may 
refer to anything subtle and difficult to discern Besides 
the meaning of a thing does not depend upon the mere 
position it occupies or the order in which it comes It 
is foolish to argue that a cow is a horse, because it is tied 
in the place of a horse On the contrary, if we judge 
from the general subject matter, we shall find that avyakta 
does not refer to the imagined entity of pradhana but to 
the body mentioned in the metaphor of the chariot 

The passage under discussion come= after another 
passage in which there occurs the metaphor of the chariot , 
and the various entities, vii the soul, the body, the buddhi, 
the mind , the senses and their objects are respectively 
conceived as the lord of the chariot, the chariot, chario- 
teer, the reins, the horses and their way of going (1, 3, 3 , 4)- 
It is told that a man who has no control over his mind 
and senses returns to samsara, but that a man who has 
got it goes to the excellent abode of Vismi Then, while 
d?scnh!.?g this .shode nf Vj,ito .as the f.wJ sf s).\ .ha? 
been further mentioned that 'beyond the senses are their 
objects, beyond objects the mind, beyond mind the buddhi 
beyond buddhi the great Stman, beyond the great the 
avyakta, and beyond avyakta the Purusa , but that beyond 
Pumsa there is nothing, and that Purusa is the highest 
goal, the end of the journey * (Ka 1, 3, 10, 11) Now if 
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we are to avoid the mistake of leaving the topic in hand 
and pursuing a new one, we must suppose that we are 
dealing with the same entities in this passage as were 
previously mentioned in the metaphor of the chariot. 
The senses, the mind and the buddhi are commonly re- 
ferred to in both the passages, under the same names. 
The objects of the senses refer to the ways of the horses. 
That the objects go beyond the senses is con6rmed by 
what Sruti has told, viz. ' The senses are grahas,' i.e. 
those which catch hold of ; but the objects of the sen' 
ses are greater still m this respect, because the senses 
are dependent for their attractive power on the presence 
of the objects (Br. 3,2). Jnthesame way.mindissuperior 
to both the senses and their objects, for both these depend 
on the presence of the mind The mind too, in its turn, 
being dependent on the discriminative power of buddhi 
the buddhi is superior to or goes beyond mind. Higher 
than buddhi is the great atman or the soul, which is re' 
ferred to in the earlier passage as the lord of the chariot. 
It is natural that the bhokta or the soul that enjoys should 
go beyond the means of enjoyment ; he is like the master 
to his servants. Or the words v mahan atman * may mean 
the buddhi of Brahmadeva or Hiranyagarbha who was 
the first to be created, and was given the vedas (gve 
6,18) ; for it is his buddhi which can truly be considered 
the support of all the intellects of beings So though 
in the former passage, the word ' buddhi ' comes once 
here it is referred to twice ; and so by ' buddhi ' we may 
mean the human intellect, and by ' mahan atman ' the 
intellect of" ' Hiranyagarbha. Then the word soul or 
jivatma m the former passage has its corresponding word 
' Purusa ' in the second passage, because jivatma and par- 
amatmk are in reality one and the same. Eliminating the 
five words from the first passage with the corresponding 

five words as a matter of fact six words as shown 

above— from the second passage, we get only one word 
as the remainder from the first passage, vis the body 
which must be equated with the one word which remains 
from the second passage to. the avyakta. It will be im- 
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possible therefore to bring out any meaning of the £ruti 
passages, if according to the Sankhya view, the avyakta 
is to mean pradhana 

The aim of the entire section of the [Jpanisad is to 
show how owing to avidya the jl vatman is bound to the 
body, senses, mind etc , but how in reality it is nothing 
but Brahman The metaphor of the chariot shows 
us the sarfisara of the soul, but we know its final destiny 
too, viz the highest and the excellent abode of Visnu 
which ''though hidden m all beings is seen by those who 
have a subtle and one-pointed intellect (Ka. 1, 3, 12). 
The way to know him is through the practice of yoga ; 
It consists first in controlling the activities of speech 
and other sensesandrestinginmindonly ; then to control 
and stop the doubtful mental activities too and rest in 
the decision of the intellect, then again restrain the 
personal buddhi into the fundamental, great intellect 
of the Hiranyagarbha, and finally to compose this too in 
the calm of the highest Atman, the end of all If we 
thus consider the full context, we find that there is no 
place for the hypothesis of pradhana 

OCT 3 tt^lt^ I ^ 

lSu\smMi — subtle , tad — that , arhatvat — because it u 
proper.} 

(The word avyakta means) however the subtle 
(BODY), BECAUSE THIS IS THE PROrEIi. (meaning) of that 
(word). 2 

So, with the helo of the contest aod the prixsss cS 
elimination employed while comparing the two passages 
regarding the chariot and the abode of Visnu, it has been 
shown in the preceding Sutra thatavyakta means the body 
and not pradhana Yet it may be suggested that the 
actual physical body being perceptible, it ought to have 
been denoted by the word ' vyakta ' and not avyakta. 
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To this the reply of the Sutrakara is that the word 
avyakta means the subtle causal body, which consists of 
the subtle parts of the elements, and as such is further 
applied to the effect thereof tiiz the gross, physical body 
This usage of naming the effect by the same term by which 
the cause is denoted is not uncommon ' Mix the soma 
with cows ' (Rg 9 , 46, 4) means ' mix the soma with 
milk of the cows ' Here cows means ' the milk of the 
cows ' Similarly, ' all this was then not manifest' 
(Bf 1, 4, 7) means ' all this world of names and forms was 
m a former condition merely potential or seminal, i e , 
devoid of names and forms' In other words, the present 
manifest world is referred to by the former non- 
manifest condition of the world 

{Tad adhinatvat-heing dependent on him arthavat-serves 
the purpose } 

BEING DEPENDENT QN HIM ( I e GOD, THE PQRMER. 
WON MANIFEST CONOITKlrt OF THE WORLD 1SNQT PRADHANA, 
AND ) IT SERVES THE PURPOSE ( OF MAKING GOD RESPONSI- 
BLE FOR CREATION ) 3 

May not this antecedent condition of the wodd in 
which nothing is manifest be called as pradhana 7 

It is not pradhana, we reply For the previous 
condition of the world is not an independent cause It is, 
on. the other hand, dependent on the highest God It is 
the power of God, with which he creates the world It 
is this potential, premordial power of the highest God 
which is known by several names, such as, 'avidya ', 
' maya ', * avyakta ', akasa, and aksara It is the great 
sleep on account of which the individual souls being 
ignorant of their real nature become engrossed m sarhsara 
It is known as akasa, because of its unhmited extent, or 
because of its being the cause of akasa It is aksara 
because it does not cease to exist until there is knowledge 
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meaning subtle as to why both the bodies, gross and 
subtle, should have been mentioned first, and only one of 
them, viz the subtle, be mentioned afterwards The 
context is the same, and if we are to avoid the fault of 
leaving the subject in hand and taking to a new one at 
will, we must so interpret the two Sruti passages as to 
make a complete whole of meaning And this can be 
achieved only when the passages concerned give a common 
topic Therefore it is that both the bodies must have 
been referred to by ' avyakta just as they were referred 
to by ' chariot' Besides, the question is not regarding 
the distinction between the gross body and the subtle 
body, it is rather to point out a series of things in order 
of excellence, and thus to show that beyond the highest 
abode of Visnu, though hidden, there is nothing superior 
And yet, even taking for granted that the word ' avyakta ' 
denotes the subtle body, the one conclusion, about which 
there is no uncertainty, is that the Kafhaka passage has 
no reference to pradhana 

IJneyarra-a thing to be cognized avacanat-Thcre being no 
mention J 

And because there is no mention of (avyakta) as 

A THING TO BE COGNIZED (it CANNOT MEAN PRADHANA) 4 

According to the SSnkhyas, the knowledge of 
pradhana or the constituent gunas as distinct from Purusi 
is considered to be essential for achieving the liberation of 
the soul Or else, as held by them sometimes, the pra . 
dhana is to be meditated upon for the sake of obtaining 
extraordinary powers But, so far as the passage under 
discussion is concerned, the avyakta is not mentioned 
either as an object of knowledge or meditation In other 
words the knowledge of it serves no human end 
Avvakta therefore cannot be said to mean pradhana On 
our view, on the other hand, the word avyakta has been 
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merely incidentally used lot body after the passage of 
the chariot 1$ over to show the nature of the highest 
abode of Visnu 

fVadati-sa^s, in cet-i/ it be said, na-not, prajna/t-intell'- 
gent Atman, ht-^or, t>ra\arnat~from context} 

AND IF IT IS SAID THAT ( PRADHANA AS THE OBJECT Of 
KNOWLEDGE) IS MENTIONED (BY SRUTI), WE SAY THAT IT B 
NOT SO, FOR, ON ACCOUNT OF THE GENERAL SUBJECT- 
MATTER, THE INTELLIGENT ATM AN IS MEANT 5 

The Sankhya may again quote a passage from the 
same Upanisad and say that the entity described therein 
a 11 that which goes beyond mahat is nothing but pradhana. 
E g , " He who perceives that which is without sound, 
touch, form, decay, taste, or smell, which has neither 
beginning nor end, and which is beyond the mahat and 
is constant, is freed from the jaws of death " (Ka 2, 3, 15). 

We reply that the object of perception described in 
the passage is not pradhana but the intelligent highest 
Atman, which alone goes to form the general subject- 
matter The Purusa alone is said to be the goal, for 
there is nothing beyond him Though he is hidden and 
therefore difficult to be known, the wise people can have 
a vision of him by resorting to the control of senses and 
other means, and thus achieve the liberation from the 
jaws of death On the Sankhya theory, too, liberation 
is not possible by merely perceiving the pradhana; they 
too believe that the release from death is possible after 
the knowledge of the intelligent Puruja, as distinct from 
pradhana Besides qualities such as being without taste 
smell etc are said to belong to the highest Atman alone 
in all the Vedanta — passages Pradhana, therefore, is 
neither spoken of as the object of knowledge, nor referred 
to by the word ' avyakta '. 
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ITrayanaih — of three , ma — only , ca — and , evaili — thus, 
upanyasah — reply , prabnak — question , ca J 

AND THUS THE QUESTIONS AND REPLIES REFER TO 
THREE THINGS ALONE (AND NOT TO PRADHANa) 6 

In Katbavalli there occurs the story of Naciketas and 
Death Being sent by his father, Naciketas approached 
Death and got three boons In this connection, Naciketas 
asks him three questions regarding the sacrificial fire 
(1, 1, 13), the individual soul and the highest Atman 
The second question seeks to know as to what happens 
regarding the individual soul after death (1,1, 20), 
and the third is a query regarding that 'which is neither 
this nor that, neither cause nor effect, neither again past 
nor future' (1, 2, 14) The god of Death, we are told, 
has given three corresponding answers to these questions 
Firstly, he tells Naciketas that fire is the beginning of the 
world, and so tells him the number of bricks etc required 
for the sacrificial alter Secondly, promising him to reveai 
the hidden knowledge of Brahman, he tells Naciketas 
that according to merits or dements, some souls enter the 
womb in order to have a new body after death, and that 
othersappear in the form of trees or stone* (2,5,6,7) And 
thirdly, he answers the third question by saying that the 
Atman has no birth or death etc (I, 2, 18) There 
being therefore no separate question or answer regarding 
pradhana, it cannot be said that it is either the object of 
Knowledge or is indicated by the word avyate 

An objection may be raised at this point If the 
second question is resumed as the third, then there are 
only two questions and not three , and if the third is a 
distinct and new question from the second, then taking 
into consideration Naciketas - first boon regarding his 
father there will be four questions and not three -And 
if it is 'no mistake to ask a question in addition to the thrie 
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boons conferred, then it is likewise no mistake to have an 
additional explanatory answer regarding pradhana 

To this we reply that the number of questions 
indeed is in no way greater than the number of boons 
The first boon does refer to the wished-for kindness 
to him from his father, the second refers to the fire, and 
the third to the nature of the soul and Atman Now 
so far as the three questions are concerned, the first refers 
to the fire, and the second and the third refer to the soul 
and the Atman taken together as the subject-matter of the 
third boon Naciketas himself says after making inquiry 
about the destiny of the soul after death, that it constitutes 
his third boon So, the first boon takes the form of a 
demand , and the second and the third boons the forms 
of three questions, as explained above This means 
that the second and the third questions relate to the 
single topic, only with this difference that the second 
deals with it under the aspect of individual soul, and the 
third under the aspect of theittman. And this is possible 
because the individual soul and the Atman arereally one 
and not two 

We see the proof of this unity of the jiva and Atman 
in a number of ways (1) Passages like 'That thou art' 
affirm it. (2) In the present Upanisad again, the denial 
of birth and death in" the case of the individual soul is 
itself an assertion of the non-difference of the soul and 
Atman For there n no point in denying them of the 
highest God where there is no possibility of their existence 
Denial of something has got meaning only when that 
something has the possibility of existence somewhere. 
The embodied soul, for example, has got the possibility 
of birth and death on account of its connection with the 
body Therefore the denial of these in the case of the 
individual soul means that the real nature of the individual 
soul is to be disembodied The denial, in other words, 
points out the unity of the soul and the highest God 
(3) Similarly, another passage, which declares the cessation 
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of all sorrow by knowing that the real ' perceiver of al! 
the objects in the waking and the dreaming conditions is 
the great and omnipresent Atman itself,' clearly suggests 
that the jiva is not different from the Prajna (2, 4,) It is 
a doctrine of the Vedanfa that the knowledge of Prajna 
puts an end to all sorrow , and this is achieved by the 
knowledge of the real nature of the jiva (4) Again, the 
assage (2,4,10), 'what is here is there and what is there is 
ere , he who finds any difference goes from death to 
death, contains a censure of a person who holds that the 
jiva and Prajna are different (5) The f act that Naciketas 
remains firm regarding the choice of his third boon, viz 
the question relating the condition of the soulafter death, 
in spite of the vanou= temptations offered by the god of 
Death, and the fact of subsequent praise of Naciketas and 
his question, and the form of answer given by the latter, 
show that the jiva and Prajna are not different from each 
other Knowing that Naciketas was not moved by desires 
for pleasures, the god of Death imparts him the knowledge 
o* the distinction of Vidyaand avidya, and of the pleasant 
and the Good, and tells him how by the process of medita- 
tion the wi=e people find out with great difficulty that 
ancient and hidden God and go beyond both joy and 
sorrow (1, 2, 4 , 1, 1, 12) (<S) If Naciketas had left the 
question which had earned him so much praise, and asked 
a fresh question, it would have simply meant that the 
praise was wasted on him His sticking on to thr same 
question only means that the third question about the 
highest Atman is really the carrying forward of the second 
question regarding the individual soul (7) And, finally, 
a slight difference «i language need not be construed as 
a difference in the subject matter of the two questions 
For we hold that whereas the second question is with 
reference to the existence of the soul as apart from the body, 
the third is merely with reference to its being or not being 
subject to samsira So long as avidy? is there, the jiva 
appears to be endowed with attributes etc , but the 
moment avidya vanishes the soul too is seen to be one 
with the Prajna, as is told by the Sruti, ' That thou art ' 
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As a matter of fact the thing itself does not undergo any 
change by the presence or absence of avidya The rope 
itselfremains as rope whethent appears as a snake or not 
Even so, the jiva is, in its real nature, one with the highest 
Atman, though it appears to be different in connection 
with the attributes, the body and the Samsara 

In short, in the Sutra as well as in the Sruti, the 
questions and the answers are said to refer to three things 
only, viz the fire, the individual soul and the highest 
Atman As against this, there is neither the mention of a 
question, nor of an answer, which may favour the theory 
of pradhana 

[Mdhttt vat—U\<! mahat , ca — and J 

And (the word avyakta is) like (the word) ma- 
hat (IN NOT BEING 4BLE TO REFER TO PRADHANA) 7 

The Sankhyas have used the word mahat in the sense 
ofsatta or buddhi because it is the first product of pra- 
dhana and because it is buddhi which enables a man to 
achieve both prosperity and moksa The vedic meaning of 
mahat, however, is Purusa or Atman knowing whom 
there is an end to all sorrow This i<s clear from the 
passages, ' The great Atman is beyond the intellect ' 
(Ka 1 2, 22) , ' I know that great Person ' (5ve 3, 8) 
The Vedic word avyakta too like wise cannot mean 
pradhana 

Just as the word avyakta is shown to have been 
put for its effect, viz the body, and not pradhana, even 
«o, the attributes, red, white and black indicate fire, 
water and food respectively, and not pradhana 
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{Cainajavat — U\ethecup ; aiue/at — there being no special 
characteristic J 

As IN THE CASE OF CAMASA, (AJA CANNOT MEAN 
FRADHANa) BECAUSE NO SPECIAL CHARACTERISTIC IS MEN' 
TIONED. 8 

The followers of Kaptla may yet find the support 
of Srutifor their theory of pradhana in the mantra (Sve 4 
5), which speaks of ' one aja (She goat) of red, white and 
black colours and of her innumerable similar offspring ' 
We are further told that ' she is loved by one goat but 
abandoned by another 1 Now, obviously, the word 
' aja ' does not mean a ' she goat ' It means the un born 
source of all, the pradhana or prakrti, which on account 
of attachment to it deludes some souls into believing that 
they are subject to pleasure and pain of samsara, but 
which cannot affect the other souls because they achieve 
their release through discrimination and non attachment 
to it The sattva is said to be white, because it is pure or 
shining, the rajas is red because it colours the mind, 
and tamas is black because it envelopes the mind like 
darkness 

We reply that taken by itself the mantra is unable to 
justify any p?rticular doctrine For the words, 'aja'etc 
have different meanings, and there is no special reason, 
like context for instance, why any particular meaning 
ttnheselectedsndsbowntohehvimrzb'letoanyparticuhx 
doctorme A parallal example of this occurs in the 
Brhadaranyakopamsad (2, 2, 3), 'Camasa is a cup 
with its mouth below and bottom upwards ' Taken 
by itself, the mantra cannot determine any particular cup 
But the sentence that follows determines this, and we get 
the sense that the so called cup is the * head ' Even 
so, may we not be able to determine the meaning of the 
word "aja' with reference to some other passage 7 The 
next Sutra comes as a reply 

V 11 
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f/yoti£ uf>a\ramS~kegmnmg mth light, tu—hut, tatha— 
in tfint manner , hi — because , ad/ifyate — study , eke- 
some J 

(Aja) however (means the three elements) 
beginning with light, tor some study their text it. 
this manner 9 

As said above, we can determine the meaning of the 
word Via' in the Svetasvataropanisad by reference to 
what has been said in the Chindogyopanisad (6, 4, 1) viz 
that the colours, red, white and black are the colours of 
the three elements of fire, water and earth and that these 
elements have sprung forth from the highest God The 
words red, white and black are used to denote their 
primary meanings, viz the colours or the elements and 
not the secondary meanings, viz gunas that go to form 
the pradhana The same conclusion is therefore possi 
b!e to be inferred in the Svetisvataropamgad For 
generally a doubtful passage is interpreted in the light of 
another passage whose meaning is accepted as beyond 
doubt Starting with the question of the Brahman as 
the cause of the world, the Upani? ad tells us, just pre 
vious to the passage under consideration, how those 
who had taken resort to meditation could see the power 
of the highest God, though it is hidden by his quail 
ties It is this power which is desctibed in this passage 
(Sve 1, 1) as creating the entire umver«e, and sub 
•equently described as maya or prakrti, and as belong 
ing to the Mayavin or the Mahesvara He is the one 
ihta and support or' nor amy tie original" yoni or Araya 
but of several mayas which are the effects of the original 
one (4,1012) Naturally, in the passage which intervenes 
(4, 5) the word aja ' cannot mean the Simkhya prakrti 
or pradhana as the independent cause of the world 
Rather, the context or the subject matter shows that, 
a« in the aja passage also, the same divine power in which 
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the names and forms have not become manifest is the cause 
or the antecedent condition of the world of names and 
forms Now this divine power or maya is said to possess 
three colouts because the three elements of fire, water and 
earth, which are the effects of maya, possess the three 
colours of red, white and black respectively Just as is the 
effect so also is the cause. 

If 'aja* is taken to mean the three elements according 
to the Chandogyopamsad, and not original maya 
which is really (aja) unproduced, a doubt may arise as 
to how the three elements can either be conceived as 
having the form of the she-goat or be thought of as un- 
produced, inasmuch as the three elements are the pro- 
ducts of maya To this the Sutrakara replies : — 

{Kalpana upadesat — being mentioned under the mage of, 
ca — and, madkuadrvat — hfe honey and others, a-vtrodkai 
— not contradictory J 

Like the (metaphor or) honey etc there is NO' 

THING CONTRADICTORY IN MENTIONING (THE DIVINE POWER) 
UNDER THE IMAGE (of aja) 10 

Just as the sun is imagined as honey, or the speech 
as cow, or the heavenly world as fire (cha 3,1, Br 5, 8, 6, 
2, 9) , even so, the prakrti which consists of fire, water and 
earth, is imagined as she-goat The prakrti can neither be 
conceived as having the form of a she-goat, nor as un 
produced This original aja is simply imagined like an 
ordinary she -goat to produce all the inanimate and animate 
beings possessing the three colours of the elements like 
herself, and as being loved by some ignorant souls who 
are held in bondage by avidya, but abandoned by those 
who have attained true knowledge This distinction 
between souls and souls does not however mean the 
doctrine of the multiplicity of souls as the Sarfikhyas 
believe, but is merely meant to distinguish bondage 
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from release The distinction itself is not real but is 
due to upadhis, which are there on account of false know 
ledge As the Sruti says, ' He is the one all pervading 
God who is hidden in all beings as the inner Atman of 
all' (Sve 6, 11) It stands to reason then that a;a means 
fire,water and earth taken together 

T S'WhtHliKft JIPiTMHI^Ia&i'W I ? ? 

Pia — not, sanbhya — number, upasangrahat — bemg 
mentioned, api — even , nanabkavat — on account of many 
differences , aure\at — due to excess , ca — and J 

Not even on account of the number beino 
mentioned (can it be said that pradhana has the 

AUTHORITY OF xSRUTi), FOR THE PRINCIPIES ARE DIFFERENT 
(EVERY ONE OF THEM), AND ON ACCOUNT OF EXCESS (OVER 
THE NUMBER) 11 

To show that his doctrine of pradhana has got the 
authority of Sruti, the Simthya again, cites the mantra, 
'I believe him alone to be the Atman, in whom the akaia 
and the panca pancajanas live, knowing him as the im- 
mortal Brahman, I become immortal ' (Br 4, 4,17) Here 
the word ' panca ' comes twice, and so, the two words 
together mean five groups of five, 1 e twenty-five This, 
says the Sarhkhya , is exactly the number of the principles 
as mentioned in the Samkhya-Karika, 3 — ' The original 
prakrti or pradhana is not an effect, mahat, ahanKra 
and the five tanmatras are the seven effects of prairti, 
but are causes too of the sixteen which are effects only, 
viz the five gross elements and eleven indriyas, and the 
purusa who is neither the effect nor the cause ' Thus the 
common element of the number twenty-five in both the 
Sruti pas c age and the Samkhya KTnkas is taken to mean 
as the ground for believing that pradhana has got the 
support of Sruti 

To this we reply 
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Sruti cannot be shown to be the authoritative ource 
of the pradhana-theory in this way For (1) each one 
of the twenty-five principles of the Sarhkhyas is different 
from the others (2) They cannot be classified into five 
groups of five principles, there being no common quality 
in the members of any group, for, a classification into 
groups presupposes that the members of a group, whether 
two or three or more, must have some common quality. (3) 
The words 'panca, panca 1 are not to be said as forming the 
number twenty-five by multiplication, just as the words 
' five * and * seven ' in the statement, 'Indra did not rain 
for five and seven years,' can be said to indicate the number 
of twelve years by the addition of five and seven For 
where it is possible to mention the number directly as 
twenty-five, it is not correct to say that it has been indica 
ted indirectly as five groups of five (4) Besides, the second 
word ' panca ' is not independent like the first word 
' panca,' so that we can mean by both of them the number 
' five ' The second word * panca,' on the other hand, 
enters as a member in the compound word * pancajana ' 
as in the passage <RHT <3T T^srarerc. (Tai Sam 1,6, 
2, 2), and therefore has not got a separate genetive 
case-termination as the first word ' panca ' has got it 
The word * panca ' then is not alone repeated twice so 
as to indicate five times five Nor can the first word 
* panca ' be an adjective of the second word ' panca,' 
which also is an adjective (5) Nor can it be said that 
inasmuch as the word ' panca ' qualifies the compound 
word 'pancajana,' the expression 'panca pancajana' would 
suggest the number twenty-five on the analogy of the 
expression ' panca pancapuli,' which means twenty-five 
wooden orothersimilarvessels Fortheword' pancapuli' 
is a 'samahara-dvigu' compound and means a collection 
of five vessels , and so, if some one were to ask as to how 
many ' panchpuhs ' are mentioned, the answer that there 
are five (panca) such groupsor twenty-five vessels m all 
would naturally take the form of the expression panca 
pancapuhs ' But the word 'pancajana, on the other hand, 
instead of indicating a 'dvigu'compound indicates directly 
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the idea of five distinct persons. In other words, there 
being no idea of groups, there arises no occasion to know 
the number of groups, and so the word 'panca* cannot be 
said to be an adjective of another compound word 'panca- 
jana ' meaning a group of five persons The expresnon 
* panca pancajana ' does not indicate then even indirectly 
the number twenty-five which may be useful for the 
Samkhyas to denote the number of their principles (6) 
Besides, in the passage where the expression 'panca 
pancajana ' occurs, the words Atman and akasa, which 
are already included in the twenty-five principles of the 
Samkhyas, are again mentioned separately So if the 
intelligent principle of the Atman as also the akasa are 
to be counted again along with the supposed number 
of twenty-five indicated by the expression 'panca panca- 
jana," the total number would be twenty-'even The 
Atman which is mentioned as the immortal abode in 
which the ' panca pancajana' live cannot itself be taken 
again as one which lives in the abode Similarly, the separ- 
ate mention of "akafe' would increase the number of the 
Samkhya categories (7) Again, the bare reference to a 
certain possible number as mentioned in the expression 
'panca pancajana' can in no way lead us to the number 
twenty-five of the Samkhyas, for the simple reason that 
it has been mentioned nowhere else in the Sruti Besides 
the word 'jana' does not mean a principle or a category 
(8) And if arbitrarily we are to interpret the expression 
'panca pancajana,' then it may mean any other group of 
twenty five things, and not necessarily the Samkhya 
principles 

How, then, it may be asked, are we tointerpret the 
word ' pancajana '? It is a name, we reply. For, ac- 
cording to Pamm (2, 1, SO) words indicating direction 
or number are compounded with other words and then 
mean only a name of something or person. So the word 
'pancajanab' does not indicate the number five, but 
indicates only a particular class of beings, and eo again, 
the expression 'panca pancajanab' does not indicate the 
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number twenty -five of the SSmLhya principles, but indi- 
cates that beings known by the name 'pancajana are 
five m number, lust as the beings known as Saptarsi 
are seven in number. 

Now to the question what these 'pancajana' things 
are, the next Sutra comes as a reply 

IPmnadayah-prSna and others, vakyaScfat-from compli- 
mentary sentence 1 
Praua and others (are the pancajanah, as is 

clear) FROM WHAT FOLtOWS 12 

With a view to describe the nature of Brahman, the 
mantra which comes immediately after 03r 4, 4, 18) the 
mantra in which the P^cajanah are menaoned (4, 4, 17) 
tells us that ' those who know the breath of breath, the 
eye of the eye. the ear of ear, the food of food, and the 
mind of mind are alone able to ascertain the nature of 
that eternal Brahman So it is clear that the 

cSseTyu P h ontK« 

does not mean breath etc tens 4" / m f. va ., t ,_ ories 
•iana beine taken in the sense of the Simkhya categories 

with' jana e • \ b " n A°^X " "ted m the Upamsads 
which is a synonym for jai>= > n ^ F 

to denote prana etc , e g . (cha x 13 , 6 , 

purusas , Breath w ia en ^ w.thout any 

7, 15, 1), ^"flgl n n it5 conventional meaning, just 
contradiction be taken |n ir , udbhld% . y - and 

as we do ir .the case « te mEanmg become s known 

as^ossess.ngTome meaning because we see ,t used ,n 



200 VEDANTA EXPLAINED 

connection with another word of known meaning For 
instance, the word 'udbhid' in the sentence, ' he is 
to sacrifice with udbhid ', enables us to know that 
' udbhid ' is the name of a sacrifice, the word 'yupa m 
' he cuts the yupa means a wooden post, and the word 
'vedi' in ' he makes the vedi means the alter of sacrifice 
So once we decide that the word ' pancajana ' is a com 
pound which is formed according to the above mentioned 
rule of Panini and therefore means the name of a thing or 
person, it is very easy to show, as is shown m the above 
instances, that the name refers topraoaand other beings 

The word ' pancajanah * has been taken by some 
commentators to mean the live beings of gods fathers' 
gandharva, asuras and raksasas Others say that it 
means the four castes of Brahmins etc with Nisadas 
added to them We find it used in Rgveda to denote 
the created beings in general (8, 53, 7) We may take 
any meaning we like, but what the Sutrakara intends by 
choosing the meaning as prSna etc , is only to show that 
(whatever else may be the meaning) the word ' panca/ana 
does not mean the Samkhya category 

Now it is a fact that the Kanva recension of the Upa- 
nisad does not mention the being of food, while the 
Madhyandina mentions it along with the other four 
To this the next Sutra comes as a reply 

Uyotif5-by light e\e f am-of some asatt—when not 
mentioned , anne-food} 

Notwithstanding tood being not (mentioned) 

BV SOME, JYOTl BEING (MENTIONED, THE NUMBER OP BEINGS 
IS STILL PIVE) 13 

The Kanva recension no doubt, makes no mention of 
the being of food, but we must remember that just jn the 
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preceding mantra, the jyoti or the light of the sun has been 
mentioned only to remind U'of the nature ofBrahmanand 
the way of devotion to it But it may be pointed out 
that if * jyoti ' refers to Brahman, it cannot at the same 
time refer to the light of the sun, and that there is no 
reason why the Madhyandma recension should not 
include it to make the number five, but that the Kanva 
one should include it, even if both the recensions refer to 
jyoti The reply is that the choice to include the jyoti 
or not to include it is dependent on the requirement of 
the followers of the two branches The Madhyandma 
get all the five beings of prima and others in one and the 
same mantra, while the Kanvas do not, and so it is that 
though the former do not, the latter do require to include 
the jyoti in order to make the number five This is con 
sistent with a similar Mimamsa usage of either 
accepting or not the Sodasin cup at the atiratra sacrifice 

It has been proved so far that pradhlna is not men- 
tioned in Sruti That the doctrine of pradhana has 
neither been backed up by Smrti nor by reasoning will 
be shown later on 



IKaranatu ena-as cause, ca-and a\aia-adifU-oj ' S\aSa 
and others, yaiha — as, vyapadistn\teh-as is said to be 
mentioned } 

AS (IN ONE, SO IN All OTHER VedANTA-PASSACES, 

Brahman) being mentioned as the cause or akasa 

AND OTHERS, (THERE IS NO CONFLICT IN THE PASSAGES) 14 

What we have seen so far from the very beginning is 
(0 The nature of Brahman, as sated in the Sutra 'Janma- 
dvasya yatah ' C »• (») That Brahman is the uniform 
topic of all the Vedanta-passages which we have so far 
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considered while discussing Sutras from 1, 1, 2 to 1, 3, 43, 
and that (tii) the doctrine of pradhana is not at all mentioned 
in Sruti, as has been clear from the last thirteen Sutras 
of this pada 

Now, however, there comes forth a new objection 
It may be said that it is neither proved that Brahman is 
the cause nor that it is the uniform topic of all the Vedanta- 
passages, inasmuch as they are seen to contradict each 
other For instance the order in which the creation has 
been mentioned to have taken place vanes from place to 
place In one place, we are told thatakasa has comeforth 
from the Atman (Tai 2, 1), in another the Sat is said to 
have produced the fire (Cha 6, 2, 3), in another place stall, 
the Purusa is said to have produced the pranas, and the 
pranas the belief etc (Pra 6,4) As against all these state 
ments in which some order of creation is mentioned, 
we get also an account of creation in which there is no 
mention oforder, for instance, in the Aitareyopamsad, 
we are told that the Atman has produced the three worlds 
of heaven, earth and patala The creation is also said 
to have begun from non existence (Tai 2,7 ChS 3 19, 1) 
As opposed to tnis, non existence is discredited, and 
existence mentioned as the beginning of the vvutld (Cha 
6, 2, 1 — 2) Spontaneously, again, the wo'ld is said to 
have come into existence That which was merely un- 
developed originally has itself become developed by the 
means of names and forms (Br 1,4, 7) Thus, there being 
various contradictions regarding creation, and inasmuch 
as Brahman is already an accomplished fact, the Vedanta- 
passages cannot be trusted so far as they claim that Brah- 
man is the cau°e of the world Rather, taking our stand 
on Smrti and reasoning, we should accept pradhana or 
some other entity as the cause of the world 

To this we reply Though there may exist contra 
dictions in the Vedanta passages regarding the order or 
otherwise of the created things, such as akafa and others, 
there is no such contradiction regarding the creator For, 
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as in one passage, so in all other Vedanta-passages, the 
creator is described as one who 1= omniscient, the lord of 
all, the inner Atman of everything, and as the one and 
the only cause, without a =econd Consider, for instance, 
the description of Brahman as the cause m the Taittiriyo 
panisad The words ' knowledge ' and ' desired ' 
which are used with reference to Brahman, indicate that 
it i< endowed with intelligence The description that 
It is ' independent ' of anything else applies only to God 
The fact that it io this God who ha = further been referred 
to as the Atman and as residing in the innermost sheaths 
known as made up of hody, prana etc clearly indicates 
that he is the internal soul of all The statements ' Let 
me be many \ ' Let me produce the beings \ show us 
how the Atman himself has become many and is therefore 
not different from what he has become And finally, 
the passage, ' He created all this *, tells us that before the 
creation of the world, he alone existed as the 
cause (Tai 2, 1, 6? 6) Now as in this passage, so 
in other passages too Brahman is described as 
possessing the same characteristics For instance, in the 
Chandogya, * Being alone, and nothing else * i p said to 
have been ' in the beginning, it thought to become 
many and to grow, it produced fire' (Cha 6,2, 1,-3) 
We have the same idea in another passage of the Aitareyo 
panisad ' All this was the Atman in the beginning, 
there was nothing else neither movable norimmovable 
he thought to produce world' ( 1, 1, ) So, even if 
there are conflicting statements regarding the order of 
creation, all the Vecanta passages are thus seen to agree 
in saying that Brahman if the cause of the world No 
doubt, these contradiction" regarding creation will be 
reconciled by the Sutrakara later on, in the first Sutra of 
the third pada of the second adhyaya For the present, 
we are, in no way, concerned with these contradictions 
For to describe the order or nature of creation is not at 
all the aim of Sruti The welfare of man does not depend 
on these matters Taking into consideration both the 
introduction and conclusion of several such passages, we 
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find that they are only subservient to the main topic o 
Brahman.. The passage, for instance, which asks 'to seeJ 
after the root of food, viz., water, and then to seek afte 
the root of water , viz. fire, and then again to seek afte: 
the root of fire, mz. the truth' (Cha. 6, 8, 4), ends inthf 
search of Brahman alone. All accounts of creation, wfucf 
involve the illustration* of clay, iron, sparks etc., are ir 
the opinion of the experts who have the knowledge ol 
Sruti, only the means for the acquisition of the knowledge 
of Brahman, m which there is no difference' whatever 
(Ma Gauda. Ka. 3, 5) Knowledge of Brahman, on the 
other hand, is mentioned to carry its own fruit : ' He 
who realises it reaches the highest * (Tai. 2, 1), ' He who 
realises the Atman overcomes grief (Cha. 7, 1, 3); 'One 
who realizes him goes beyond death ' (Sve. 3, 8). Direct 
is the fruit of the experience of this knowledge; for, the 
moment the truth of the statement, 'That thou art,' is 
realized and the Atman is seen to be not affected by the 
rounds of birth and death, that very moment, vanishes 
the illusion of the Sam«ara 

As for the assertion that there exist contradictory 
statements even with the natureof the cause, egwhether 
it was existent or non-existent in the beginning, we shall 
refute it in our discussion of the next Sutra. 

fSama^ar/at-heing Ini^fd up.J 

AS (THE WORD ' ASAT ' IN THE PREVIOUS PASSAGE) IS 
LINKED WITH THE WORD 'SAT ' IN THE NEXT PASSAGE, 
' ASAT ' INDICATES BrAHMAN AND NOT NON-DEING. 15. 

A passage in the Taietiriyopanijad (2, 1) tells us 
that 'all this, verily, was in the beginning, non-being 
(asat)'. But the 'asat" need not mean absolute non- 
existence; for, in the preceding passage of the same Upa- 
nisad, we are told on the authority of those who have 
realized the Brahman that ' one who knows the Brahman 
as non-existing becomes himself non-existing; while one 
who knows it to be existing exists himself ' (2, 6, 1). This 
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16 at once a clear denial of the absolute non hemp like 
that of the horn of a hare and the affirmation of the being 
of Brahman alone It is this same Being or Brahman 
which is further referred to as the innermost Atman of 
the various sheaths of food, prana etc , as the creator 
because he ' desired to become many *, and as the ultimate 
Truth It is only after this narration of the nature of 
Brahman, and therefore as connected with it, that we get 
the mantra ' non being indeed was this in the beginning' 
If, instead of the generally accepted necessary connection 
between the Brahmana portion and the mantra of the 
Upanisad, the word * asat * were to mean absolute non 
existence, there will be no continuity of context at all 
The conclusion therefore, would be that if the word 
'sat* indicates the being of Brahman with a!! the manifest 
forms and names, the word ' asat ' indicates the same 
being of Brahman without the names and form= It 
indicates, in other words, the condition of the world prior 
to its origination, the condition in which Brahman 
appears to be ' asat ', as if 

The passage in the Chindogyopamsad too must be 
construed in the same manner The statement, ' This 
was originally asat ', is immediately followed by it then 
became sat ' It means therefore that the non being 
referred to by the pronoun ' it ' cannot be the absolute 
non being, but on the contrary, means the sat or the 
Brahman (3, 19, 1) Similarly, the reference to the opinion 
of others in another pas'age of the same Upanisad viz 
that 'non being was this in the beginning' (6, 2, 1), does 
not mean the optional assertion of absolute nonexistence, 
but means, on the contrary, the refutation of such a 
vulgar doctrine with a view to strengthen the portion 
that Brahman alone was in the beginning For there 
cannot he any optional view with regard to reality, as 
there can be with regard to action 

This enables us to interpret another passage still 
from the Brbadaraijyakopanisad (1, 4, 7) which may 
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appear to favour the view that the world came into exis- 
tence without a creator. The reference to the world 
which wasoriginally without namesand forms, but which 
developed in course of time into one with names and form?, 
is not a reference to the world which came into being of 
its own accord andwfthout aruler. It is rather a reference 
to the world in which the author of it is said to have 
entered to the ' very tips of the nails of the fingers.' If 
the world is to be supposed as having come into existence 
by way of natural evolution, and if the authorship of 
the j^tman is to be denied, the pronoun 'he ' in the 
sentence ' he entered into the effects ' would serve no 
purpose. On the contrary, we are immediately told 
that the being which has so entered is known by various 
names, such as, the eye, the ear and the mind, because 
it does the function of seeing, hearing and thinking. 
We are told, in other words, that the being which has 
entered is no other than the intelligent Atman ; and it is 
clear that the authorship of the Atraan isas much necessary 
for the manifestation of names and forms at the beginning 
of the world as it is today, if at all we are not to assume 
something against experience. The Cbandogyopanisad 
also tells us that the evolution of the world has taken place 
under the supervision of the omniscient seer. ' Let me 
evolve the names and forms byenteringinto the beings by 
means of the jivatman ' (6, 3, 2). No doubt we have 
the intransitive expression. The world evolved itself, 
but it only shows the ease with which the Lord must 
have created the universe. We know it is the farmer 
who reaps the field, and yet we sometimes say that the 
' field reaps.' Or else, the expression 'the world evolves' 
may be said to imply an author who evolves it, Just as, 
the expression, ' the village is being approached' implies 
some person who approaches the village. 

f Jagai — iiorid ; vaatvat — feeing denoted. J 
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Because (the word " Karma ') means the world, 
(Brahman is the author of all this as its Karma) 16 

There is a dialogue in the Kausltaki-Brahmana bet- 
ween the ting Ajatasatru and a brahmin, by name Balaki, 
and m the course of it the king tel!s the brahmin that 
' verily he is fit to be known, who is the maker of the 
persons and of this work ' (4, 18) Now the question to 
solve is whether the object to be known is the individual 
sou!, or the chief prana or the highest Atman 

The purvapaksin holds that what is meant is the 
chiefprana;for,inthefirstplace.' prana ' is the support of 
the activity or movement which it said to be its work 
Secondly, the word ' prana ' which is used in the immedi- 
ately following complementary sentence, viz ' The jiva 
becomes one with prana, during sleep ' {A, 20), is well- 
known as denoting the chief breath Thirdly, as Balaki 
had already declared, prana is the creator of the persons in 
the sun, the moon etc , or as the Brhadaranyaka says, 
(3, 9, 9) the sun and the other deities are nothing but the 
modifications of the one God, viz prana or Brahman 

Or else, according to the purvapaksin, the being 
fit to be known may be the individual soul The ' work 
of the soul then would mean the deeds of merit or demerit 
and the soul itself will be considered as the cause of the 
persons in the sun etc , inasmuch ar the sun, the moon 
etc can be said to be the sources of pleasure and pain to 
he experienced by the soul Besides, a little further 
we get a characteristic mark of the individual soul In 
order to instruct Balaki that the being which really expe- 
riences the pleasures and pains is not prana but the soul, 
AjataSatru went near a sleeping man and shouted at him 
by different names of prana to wake him up But the 
man was not awakened at all Ajata&tru then pushed 
the sleeping man with a stick and woke him up, and 
thus proved that the jlva is different from the prana 
Again a little further, in section 20, we get another 
characteristic mark of the individual soul The individual 
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self as well as the other selves in the sun and the moon 
etc are doing mutual obligations on each other The 
individual soul is known as prana only in a secondary 
manner, inasmuch as it is the support of prapa And 
as there are no characteristic marks of the highest God, 
we must conclude that it is either the individual sou! 
or the prana that should be considered as the ft object 
of knowledge 

To this we reply The beginning itself of the section 
is sufficient to show that God is the author of the persons 
mentioned in the sun, the moon etc and is therefore the 
object of knowledge It is Balaki who begins the con- 
versation with the statement that he would tell what 
Brahman is, but remains silent only after mentioning the 
persons residing in the sun, the moon etc (4, 3) Ajata- 
gatm thereupon ridiculed Baliii for having vainly said 
that he would describe the Brahman, and told him in 
return that the creator of these persons must besomebody 
else, viz the Brahman If Aiatasatru too, who censured 
Balaki for his boast, were also simply to mention some 
non Brahmanic persons and remain silent, then there 
would be no point in the censure and the introductory 
statement of Balaki regarding Brahman Therefore it is 
that the creator of these persons is none else but God 
Besides, God alone, unlike prana and jiva, can be said to 
be truly independent m creating the persons in the sun 
etc The word ' Karma ' too doe* neither indicate the 
movement nor the merit and demerit accruing from 
it, so that we may refer to it as prtna or jiva For neither 
of rhe twomeanings, movement or merit etc is the topic 
under discussion Nor can the word 'Karma' denote the 
Pastrana tie son etc far the »cra* pontes' is usrscttiViW 
and is used in genetive plural, while the word "karma* 
is of neuter gender and is used in the singular number 
Neither, again, the activity of producing the persons nor 
the result of that activity can be the meaning of the 
word ' karma ' for both these are included in the agent 
or the author without whom they would not exist 



ADHYAYA 1, PA. IV, SU. 17 



209 



Exammating. then, all the possible alternatives, we 
conclude that the pronoun* this ' and the word 'karman' 
m the sentence, 'He of whom this is the Karman,' point 
out the world that we see before us, even though there is 
no explicit reference to it For the reference to the entire 
world can be inferred, not only from the explicit reference 
to a part of it, as constituted by the persons in the sun 
etc, but also by the additional words in the Sruti, viz 'Or, 
this karman ' The reference to the 'persons' m the sun 
etc as being created is meant to exclude the possibility 
of their being construed as Brahman, as Baliki suggested, 
and to make them only a part of the entire world which 
is nothing but the work of God When one says that 
both the PanvrSjakas (l e the Brahmins who have reno- 
unced the world) and the Brahmins should be fed, what 
he means is that all the Brahmins should be fed Similarly, 
the reference to a specific part of the world, and again to 
the entire world, is to affirm only emphatically that 
the highest God alone, as indicated by all the Vedanta 
passages, is the creator of the whole world 

fjifa — soul, mu\hya — principal, prana — breath, Imgat— 
due to mar\s , na — not , iti cet — i/ it is said , tat— that, 
vya\hyatark — already refuted J 

If it be said that it is not so, oh account op 
the characteristic marks of the j1va and prana 
(being mentioned in a complimentary passage) wb 
reply that that has been already refuted 17 

As already explained while discussing Sutra 31 of the 
firstpada, there may arise threeobjects for meditation, viz 
the jiva, the prana and the Brahman, if along with our view 
the view of the purvapaksm is also to be adopted But 
this is not acceptable to us For, as seen in the preceding 
Sutra the beginning of the Sruti passage shows that the 
topic under discussion is Brahman and nothingelse The 
conclusion of that section too shows that Brahman is 
v.w 
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the topic, for he who knows Brahman is said to have been 
receiving the highest reward, viz eminence among all 
beings, supremacy over all, and independence (Kau 4,20) 

If the refutation has already been made in 1, 1, 32, 
while dealing with the statement of Pratardana, v. here 
then, it may be asked, is the necessity of this Siitra 7 
The reply is that the ' wort ', viz the creation of this 
world, was not referred there to Brahman But as the 
doubt may arise whether the ' work ' is referred to prana, 
on account of its one meaning viz movement, or to jiva 
on account of its other meaning viz the unseen fruit 
of it, it was felt necessary to have this Sutra, and settle 
that the word ' work ' refers to Brahman As for the 
word ' prana ' m a subsequent passage, we have to re 
member that it is used m the =ense of Brahman, as m the 
passage, ' the mind becomes tied with the prana ' (Chi 6, 
8, 2) And similarly, if the beginning and conclusion 
of the passage justify us to "ay that the topic deals with ' 
Brahman, then, whatever characteristics we may have 
about jiva, we shall be lustified in considering them as 
indicative of Brahman, inasmuch as the jiva is identical 
with Brahman 

lAnyaTtharfi — for another purpose , tu — but, Jamimh, 
prajnd vy^ySnabhyStli — on account of question and 
answer , apt — also , ca — and , eva/fc — so , e^e — some} 

Jaimini, on the other hand, (thinks) that ok 
account of the question and answer (the reference 
to the individual soul) has another purpose, some 
others too (read their text to indicate this turpose) 18 

There is no reason, according tojaimini, to dispute 
whether the topic under discussion is the individual soul 
or Brahman For he holds that even accepting that 
there is a reference to the individual souj, it is to indicate 
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the knowledge of Brahman And the reason for his opini- 
on is the nature of the question and the answer in this con- 
nection. After having proved to Balaki that the soul is 
different from prana, AjataSatru asked as to where the 
person was asleep and whence he came back to the waking 
life And the reply we get is that ' during dreamless 
sleep a person becomes one with this prana (Brahman) 
alone \ and that it is ' from this Atman alone that all the 
pranas depart to their abode, and that from prana depart 
the gods, and from gods the beings' (Xau 4, 19 and 20) 
And it is the Vedanta doctrine that during sleep the soul 
becomes one with Brahman, and that from Brahman it is 
that the world and the prana proceed Therefore 
that, in which the sleeping soul becomes devoid of 
cognitions of the waking life and enjoys a tranquil life, 
is Brahman itself , and so it is the only object fit to be 
known The Vajasaniyas, especially, in their text of the 
dialogue between Balaki and Ajatasatru, ask a similar 
question regarding the vi,nanamaya or the soul as distinct 
from the highest Atman, and have the reply that it lies 
in the akaSa withm the heart (Br 2, 1, 16 and 17) Now 
this small akasa is nothing but the highest Atman (Cha 8, 
1, 1) , and because the empirical selves are said to have 
come forth from the Atman (Br 2, 1,20), the Vajasaniyas 
suggest that the Atman alone v the source of all Thus, 
the question and the answer are not only able to intimate 
to us the existence of the soul beyond the prana, but also 
the existence of the Atman beyond both prana and jiva 

\ q i'HMqifosyra; i ( ? ) 

lV«ftya— smtmce, anMyiit— on account of connection } 
On account op the connection of,™ sentences, 

(THE MEANING OF THE WORD "ATMAN IN THEATMAN » 

to be seen* etc is the highest Atman aione) 19 

In the Maltreyi brahmana of the Brbadyanyakopa- 
msad we are told tLtnothmg becomes dear for its own 
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sake, but that everything becomes dear for the sake of the 
Atman, and that therefore all this becomes known when 
the Atman is seen, heard, thought about and meditated 
(Br 3, 5, 6) Now there arises the doubt whether the 
object to be seen etc is the individual soul, on account 
of the dear things such as, husband, etc , with which it 
js connected as the subject of experience, or the Atman 
on account of the fact that everything else becomes 
known when the Atman is known 

The pfirvapaksm maintains, as indicated above, 



such as, husband, wife, riches and son, are dear 
on account of the individual souf, and therefore it 
is the object of sight, etc Besides, the section 
begins with the discussion of the individual soul , 
and if, in spite of this, the object is to be considered 
as something else, there would be no sense in making the 
beginning with the topic of the individual soul Towards 
the middle of the dialogue, again, the great being or the 
Atman which is endless, unlimited and full of knowledge 
is shown as springing forth from the five elements in 
the form of the individual soul, and meeting with destruc 
tion after them, so that there remains nota trace of know 
ledge in it after death (Br 2, 4, 12). What this means l. 
that the object of sight, etc is the individual soul endowec 
with cognitions and not the highest Atman And furthei 
at the end of the dialogue, Yajnavalkva refers to the in- 
dividual soul again, when he raises the question as to how 
one should ' know the knower* ; for the knowing involves 
the cognitional aspect of the individual soul alone As 
to how one may know everything else by knowing the 
individual soul, the pfirvapaksm says that this is not to 
be taken in a literal sense, but must be understood as 
meamngthat the world of objects is to be known through 
i ts relation to the soul . 



that all 




enjoyment in this world, 



To this we reply. If wc look to the mutual connec 
tion of the passages in the dialogue, we shall find that tbt 
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object of sight etc is the highest Atman We must 
remember that it is only after Maitreyi was found to be 
thoroughly dissatisfied with riches which she thought 
was unable to carry her to immortality, that her husband 
Yajnavalkya imparted her the knowledge of the Atman 
(Bf 2, 4, 2 and 3) And as Sruti and Smfti tel! us, im- 
mortality cannot be attained without the knowledge 
of the Atman Nor can everything else be known without 
such knowledge , for the Atman is the highest cause of 
all Therefore the view of the purvapaksin, that it is 
not a literal truth that everything else becomes known 
when the Atman is known, is not adequate On the con- 
trary, it is to point out that it is a literal truth, and that 
therefore it is inadequate to hold that the objects of the 
world are different from the Atman , that we are told m the 
subsequent passage, that those who erroneously think that 
the castes of Brahmins etc and the objects of the world 
are different from the Atman are abandoned by them all 
This means what is immediately stated further in the 
passage, vis that all these things in the world are non- 
distinct from the Atman (2, 4, 6) Just as the different 
sounds of the musical instruments can be said to be in eluded 
in the prominent sound of the drum, even so, all these 
things are the Atman To say that ' Rgveda is the breath 
of this great Being ' (2, 4, 10) is only to point oat that 
the Atman is the cause of names, forms and actions ft 
is this Atman again which is further declared as the 
support or the destination of the whole world including 
the objects, the senses and the mind, and is characterized 
as neither having inside nor outside, and as one, full, 
homogeneous mass of intuitive knowledge From all 
this it is clear that the object of sight etc is the highest 
Atman alone 

As for the argument of the purvapaksin that the 
introductory part of the dialogue contains a reference 
to the individual soul, let us examine it in the next three 
Sutras 
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{Pratyna — statement , siddheh— of proof , hngttilt— 
mar\ , Asmarathyafi J 

AsMARATHYA THINKS (THAT THE REFERENCE TO 
THE INDIVIDUAL SOUL AS THE OBJiCT TO BE SEEN ETC ) 
INDICATES THE PROOF OP THE STATEMENT 20 

If the individual soul having cognitions were to be 
different from the highest Atman, then the knowledge 
of the latter will not involve the knowledge of the former 
as also of the other things in the world, nor will the 
other statement, 'all this is the Atman, 'will be fulfilled 
It is therefore to secure the fulfilment of this statement 
as well a= of the knowledge of all other things by the 
knowledge of the Atman, that Asmararhya thinks that 
the individual soul mentioned in the beginning is 
intended to imply its non difference from the highest 
Atman 

lUtfcamtjyatai — 0/ one who rises up, evaih — so, bhavat 
— because of being , iti — tJius, AutfuforMk} 

AUDULOMI (THINKS THAT THE FACT THAT THE INDIVI 
DUAL SOUL IS NON DIFFERENT FROM THE HIGHEST ATMAN 
IS REFERRED TO IN THE BEGINNING OF THE SECTION) 
BECAUSE THE SOUL WILL BE SUCH WHEN IT DEPARTS (FROM 
THE BODY) 2l 

In view of theUpanisadic statement that The serene 
Being appears in its own form, as it departs from the body 
and meets the resplendent light' (Cha 8, 12, 3), as also 
the statement that 'Like rivers running into the sea,' 
the wise man loses his name and form and becomes 
united with the highest Person' (Mil 3, 2, 8), Audulomt 
thinks, that the reference to the individual soulas non- 
different from the highest Atman, in the beginning of 
the Maitreyi brahmaoa is appropriate The individual 
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soul is contaminated by the upadhis of body, senses 
mind etc ; but when it becomes pure by means of know* 
ledge, devotion etc , it leaves behind all the adjuncts of bo- 
dy and other things and is united with the highest Atman 
It is in view of this future condition which is acquired by 
the individual soul, that it is described in the beginning 
as non-different from the highest Atman, in spite of the 
fact that the soul is described as if possessing name and 
form, only to make it comparable with the river which 
loses its name and form when it runs into the sea 

I Avasthitei — because of existence, in — thus, Kasa- 
ki tmah J 

kasakrts n a (thinks that the reference to the 
individual soul as non different from the highest 
atman is admissible) because (it is the highest atman 
which)exhtsinthecondition(oftheindjvidualsoul) 22 

In view of the Brahmana-tcxt that ' The divimt> 
of the Atman wished to manifest the names and forms 
by entering into the created elements under the form 
of the individual soul ' (Cha 6, 3, 2), and in view of 
the mantras, such as, 'The omniscient Atman, having 
created the names and forms of things after first entering 
into them as the individual soul, calls them by these 
names ' (Tai 3, 12, 7), Kasakrtsna thinks that the 
individual soul is nothing else but the highest Atman 
The soul is neither a modification of the Atman, 
nor a created thing like the five elements The names 
and forms do not in reality belong to the soul, but 
are imposed upon it on account of the upadhis of 
avidya ASmarathya, too, it may be said, believes m the 
non-difference of the individual soul from the highest 
Atman, but he believes so for the sake of believing in 
something else, viz the possibility of the knowledge of 
all things consequent on the knowledge of the Atman, 
and the unity of the Atman in spite of apparent diversity 
Besides hi« belief m the non-difference is not absolute 
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but relative ; for, he does believe to some extent at least 
in the relation of cause and effect between the highest 
Atman and the individual soul, and not in their identity 
Autfulomi goeba step further and admit" that the soul and 
the Atman are different in the condition of ignorance, 
though they become identical when knowledge arises 
Kasakf tsna alone puts forth the correct view of Sruti viz 
'Thou art that', and itis on thi* view alone that immortali 
ty can be said to follow from the realization of the Atman 
For if the soul were a modification of the Atman, it will 
simply be lost by being merged mitscause,and there would 
be left no soul to experience the immortal life Similarly, 
if immortality is to be construed as the vanishing of the 
names and forms, they ought to have truly belonged to 
the individual soul , but it is seen that they disappear 
With the body, the senses etc , meaning thereby, that they 
are falsely attached to the soul Nay, the very creation 
of the souls from the highest Atman, as if they are sparks 
emanating from the fire, has no basis m reality but refers 
to the work of the upadhis of avidya 

As for the refutation of the second point of the purva- 
paskin, viz , the great Being which emerges in the form of 
the individual soul from the elements, and which, in the 
form of the soul itself, is therefore declared in the middle 
of the Maitreyl-BrShniaga, as the object to be seen, etc , 
the three Sutras will again give three different answers 
thus According to ASmarathya, the emergence of the 
highest Atman in the form of the soul is an indication of 
the proof of the statements that all the things of 
the world arise and dissolve in the Atman, and so arc 
known through the knowledge of the Atman, and that 
they are non different from the Atman, as their cause 
To Audulomi, it is the future possible condition of the 
soul which is responsible for its being described as non- 
different from the Atman The soul becomes purified 
by means ofknowledge, devotion, etc. and becomes one 
with Atman, at the time of its departure from the body. 
It is with reference to this future, non-different condition 
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of the soul that it is conceived that the Atman emerges 
as the soul Kasakrtn«a, on the other hand, thinks that 
the soul is described as non different from the Atman, 
because it is verily the Atman itself who lives in the 
form of the soul 

One may say however, that the soul is described as 
vanishing after the elements and as being destitude of all 
knowledge after death How, then, it may be asked, can 
the soul be said to be non different from the Atman ' 
But the reply is that it is the destruction of the specific 
cognitions of the soul, and not of the soul or the Atman 
This reply comes from Yajnavalkya himself when he finds 
that his wife was similarly bewildered at the extinction 
of knowledge and the consequent destruction of the soul 
after its departure from the body The eternal, stead 
fast, ever conscious Atman is imperishable , what was 
conjoined by avidya is merely disjoined by vidya It is 
simply the dissociation of the individual soul from the mat 
ras, 1 e , the elements and the sense organs' (Br 2, 4, 13) 

The third point of the purvapaksin should also 
be refuted only by what Kasakjtsna says The argument 
of the purvapaksin was that the word 'knower' in, 'how 
should one know the knower?' in the concluding portion 
of the dialogue, implies a subject as the knower as 
distinct from the object known, and therefore the action 
of knowing etc must be ascribed to the individual soul 
But as the Brhadaranyakopanisad says, ' One can see 
the other, so long as there is duality , there will exist 
till then the various specific cognitions of the individual 
soul But when, on account of vidya, 'all this becomes 
the Atman, then who should see whom ' (2, 4, 14) 
Except the fact that the word ' knower ' is used to mean 
the great Being or the Atman or the Self consciousness it- 
self, there remains in this non dualistic condition, no spe 
cific cognition, nor the empirical distinction of the subject 
and object, nor again the difference of the individual soul 
from the highest Atman 
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actions. Naturally release to them is temporary, or, if 
assumed to be eternal, they will contradict their previous 
position viz. that it is the fruit of action. 

IPral^tiA — material came; ca — and; pratijna— statement, 
dffianta — example; anuparodfiat — not being contradictory J 

(BRAHMAN IS) THE MATERIAL CAUSE ALSO; FOR (TO 
HOLD THIS VIEW ALQNe) DOES NOT CONTRADICT THE STATE- 
MENT AND EXAMPLE OF IT. 23 

We have already said that an inquiry about the 
nature of Brahman is essential, because it leads to moksa, 
just as an inquiry about religious duty is essential because 
it leads to prosperity. We have also characterised the 
Brahman as that from which the world has come, and in 
which it rests and is absorbed. But a question may arise 
as to whether the Brahman is the efficient cause of the 
world like a potter of the vessels of clay, or the material 
cause like the clay itself 

The purvapak?in holds that Brahman is the efficient 
cauf e only. For just as a potter, who is merely an efficient 
cause of the vessels, reflects before producing the vessels, 
Brahman too is regarded as having first ' reflected 
before creating prana' (Pra. 6, 3 ; 4). Or, like kings of 
different places. Brahman too can be considered as the 
Lord of this world and so possessing only efficient 
power. Besides, this world, which is the effect of the 
creator's activity, is non-intelligent, impure and consists 
of parts ; therefore, its cause too must be of the same 
nature But as we learn from &uti, Brahman is "without 
parts, 'inactive, faultless and taintless • (Sve 6, 19). 
Brahman therefore is not the material cause of the world. 
So the only alternative that remains is to say, in the first 
place that something different from Brahman, viz. the 
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pradhana of the Samkhyas is the material cause of the 
world, and that secondly, Brahman is the efficient cause 
only 

As againft this, we say in reply that Brahman is net 
merely the efficient but the material cause also, foritis only 
then that there will be no contradiction with what is given 
as illustration When Arum asks his son, Svetaketu, 
if he had inquired from hi« preceptor as to 'what it 
was, which when known, one hears that which was not 
previously heard, and perceives and knows that which 
was not previously perceived or known ' (Ch? 6 1, 3), 
he gives us the knowledge of the truth, that to know the 
Atman is to know everything else And this is possible 
only in the case of the material cause , for the effect is 
not d'fierent from its material cause But we cannot 
say the «ame thing with reference to the efficient cause, 
for We find that the palace is diflirent from the carpenter 
who constructed it The illustrative examples too have 
a reference to the material cause alone ' It is by one 
clod of clay that all that is made of clay is known , for 
whatever the modifications or the effects are, they are 
only names and have their origin in speech ' (Cha 6, 1, 4) , 
or again, all that is made of gold or iron is known by one 
lump of gold or iron Just as * the plants grow in their 
cause, viz the earth," so there is the Atman as the cause 
of all (Mu 1, 1, 3 and 7) , or just as ' when the drum 
is seized the sound is seized,' even so, ' everything else 
is known when the Atman is known ' (Br 4, 5, 6 and S) 
All these and similar examples prove that Brahman is the 
material cau»e of the world The ablative case also in 
'That from which (yatah) these beings are born' indicates 
ribexnateml cause of the bangs ( 3iu Z, 3) 

That, besides being the material cause. Brahman is 
also the efficient causeof the world, can bcinferred from 
the fact that there is no other agent or operative cau-c 
responsible for guiding the creation, just a; over and above 
clay or gold asthematenal cause, thereare the potteraand 
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goldsmiths as efficient causes responsible for turning the 
clay or gold into vessels or ornaments Sruti also says 
that prior to creation Brahman was one, without a second 
On the other hand, if there were some additional guiding 
principle distinct from the material cause, both the state- 
ment and the illustrative examples would be false, inasmuch 
as, the knowledge of everything else would not follow 
from the knowledge of one thing So m the absence 
of any other operative or material cause. Brahman alone 
is both the efficient and the material cause of the world 

Other reasons which support this view are 
\Ahh\dhya- — uolition, upadesat — because of statement ]} 

AND BECAUSE OF THE STATEMENT REGARDING VOirTION 
(ON THE PART OP THE ATMAN) 24 

The freedom to desire to 'become many etc ' shows 
that the Atman is the efficient caure And since the 
growth and the manifold nature of the world spring 
forth from the Atman, it is also the material cause 
(Tai 2,6, l,Ch5 6,2, 3) 

£Sa%wr — directly, ca — and, ubhaya — both, amnayat — as 
stated by Sruti ] 

AND BECAUSE (BRAHMAN) IS DIRECTLY MENTIONED 
BY SRUTI, (AS THE MATERIAL CAUSE Op) BOTH (THE ORIGIN 
AND DISSOLUTION OP THE WORLD) 25 

It is said that that from which something comes 
into being and in which it is reabsorbed, is the mate- 
rial cause of that thing The earth is considered as the mate- 
rial causeofneeand barley for the samereason Evenso, 
the AkaJa, which means the Brahman, is said to give 
rise to and' absorb all these beings in it (Cha 1, 9, 1) , 
and therefore the AkaSa or the Brahman alone is the material 
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cause of the world Besides, it must be remembered 
that the effects can never be absorbed by anything else 
but their material cause 

\Atma\j-teh — on account of action concerning itself, 
parmamat — due to transformation ] 

(brahman is the material cause) on account op 
action referring to itself, (this is possible) on account 
of transformation 26 

* The Atman transformed itself into its own self 
(Tai 2, 7), and thus being itself the agent, became its 
own effect No doubt the Atman was full and perfect 
before its activity, but just as the clay is changed into 
effects, ever so, the Atman has simply got itself modified 
into the things of the world The word "itself " excludes 
the possibility of any other cause 

The word 'parmamat' may be taken to constitute a 
separate Sutra by itself, — and then it means that Brahman 
became ' sat,' and 'tyat', 1 e the visible beings of earth, 
water and light, and the invisible beings of windand akasa, 
or the defined and the undefined beings In short, it 
is the Brahman alone which has become all this world of 
effects 

Writer f| *fto3 1 

[Tom/5 — ongm, ca — and, hi — because, gryate — is sung J 

AND BECAUSE (BRAHMAN) IS MENTIONED A5 THE 

SOURCE (yoni) also 27 

We are told that ' The wise regard the Brahmin as 
the source of all beings, and as the maker and the lord of 
all ' (Mu 1,1,6,3, 1,3), and we know from usage that 
the word ' source ' means the matenalcause The earth, 
for instance, is said to be the source of plants and herbs 
No doubt, m some passages, the word ' yoni ' means a 
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place , for instance, Indra is told that a yoni was made 
for him to sit upon (Rg 1, 104, 1) But in the same 
passage quoted above, the word ' yoni 1 means the material 
cause, for in the example given a little further (Mu I, 1,7), 
the spider is said to be the cause of the threads which he 
sends forth and draws m 

It is not, however, true that whatever is observed in 
everyday experience must hold true in Vedanta also 
So the argument that Brahman must, like the potter, be 
the efficient cause only, because its activity is preceded 
by reflection, is not adequate The evidence of firuti 
and not of inference is the final word regarding the 
nature of Brahman 

{Etrna — by this , same — all , vyabhyataA — are refuted J 
Hereby all (the non vedantic doctrines) are 

REFUTED 28 

We had several occasions to refute the Samkhya 
doctrine of pradhana and we gave special attention to it 
because the less intelligent people are likely to be attracted 
by it The doctrine comes close to the Vedanta doctnne 
on account of certain views, like non difference of cause 
and effect, being common , it is accepted by authorities 
like Deval and others , and the Vedanta-passages too 
contain something which may mislead some people 
There are other non Vedantic doctrines such as atomi'm 
and others But the adherents of these are virtually 
vanquished by the vanquishing of the greatest of the 
antagonists, viz the Samkhya These doctrines too are 
not founded on Sruti and are contradicted by Vedanta 
passages The repetition of the phrase ' are refuted' 
indicates the end of the first adhyaya 
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PADA FIRST 

In the first adhyaya known as 'Samanvaya', it was 
shown that the omniscient Lord of all is not only the 
efficient but also the material cause of the universe, just 
as gold and clay are the material causes of the vessels 
made out of them Lite a magician of his world of magic, 
He was shown to be the controller of the universe, and 
like the earth which takes back within it the bodies of 
all the living creatures, He was shown to be the ab- 
sorber of it in himself It was further established that 
He alone is the Atman of us all This is indeed the 
samanvaya, the cumulative effect of all the Sruti-pass- 
ages Besides, opinions like ' pradhana is the cause of 
the universe, ' were shown to lack the authority of 
Sruti Now, in this second adhyaya, known as 
' Avirodha ', will first be discounted, in the first pWa, 
the apparent contradictions of the conclusions of the first 
adhyaya with what is stated in certain Smrtis, secondly, 
it will be shown, in the second pada, that opinions re- 
garding pradhana and others are fcased on false reason- 
ing , and thirdly, it will be shown, in the third and 
the fourth padas, that the Sruti-passages do not at all 
contradict when they deal with the cosmology, the indi- 
vidual soul and the organs of sense. 

? Wf^T^ I ( H ) 

ViflwraCwttw ^ ^w^H^iy^iwria; ft 

iSmrti, an— not, avakpsa — room; do/a — defect, prasa-ngaH 
— occasion, in— that ; cet— -1/ , na — not; an^a — other, 
Sntfti anaia\S!adoiaprasangfft — tterf being occasion for 
other defects } 
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If it be baid that (the Vedanta doctrine will 
be) -defective on account of there being no room tor 
certain smrtis, (we reply;, not so, because (even 
othfrwise) there will be the defect of there being 
no room for certain other smrtis 1 

The purvapaksin says If the omniscient Brahman 
is accepted as the cause of the universe, then Kapila *s 
Samkhya Smrti as al=o the Smrtis of Asun and Pancasikha 
which are written after it* model and which propound 
that the cause of the universe is the non intelligent, 
independent pradhana, will be uselcs These Smrtis 
are not composed like trie Manu Smrti in order to make us 
aware of our various dutie e and rules in life, regarding 
the thread ceremony, study, marriage, the keeping of 
sacrificial fire, the four fold 1 end of human life and the 
diflerent castes and s tages of life They are composed 
with the deliberate intention of imparting the know* 
ledge of liberation, and =o, if as the Vedantm wouldshow 
that they contain no reference to Brahman, they would 
all have to be admitted as u c ele«s But if, as we hold, 
they serve the purpose of liberation, the Sruti passages 
must be so interpreted as will not contradict their 
philosophical import 

The Vedantm may contend that an objection of thi« 
sort is out of place when it has been already proved by 
reference to the word ' seeing", (Adhyaya 1, Pada 1 
Sutra 5) that Sruti is emphatic on the point that the 
omni'cieat Brahman alone is the cause of the universe 
But we submit that some extraordinary persons may 
interpret the Sruti by the mere aid of their intellect, the 
ordinary persons however have to fall back upon Smrtis 
and puranas for a proper interpretation of it They 
do so because they have a great regard for the sages like 
Kapila. for their intuitive, unhindered knowledge Kapila, 
for instance, is considered even by the author of the 

i The fo\rr ends cfh-iraan life are dharma artha kamaand mokja. 
V 15 
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SvetaSvatara Upamsad (5, 2)as the first among the created 
beings and as one who was seen and instructed by God 
Therefore it is that we say that the Vedanta passages 
must be interpreted m accordance with the teachings of 
Smrtis 

To this we reply This is not correct For if 
certain Smrti" become useless, if Brahman is the cause of 
the universe, certain other very important Smrtis would 
be useless if pradhana is accepted as the cause of the uni- 
verse The Santiparva of the Mahabharata (334,29) 
tells us that the avyakta or pradhana which consists of 
three qualities comes into being and is absorbed in that 
mrguna Purusa who alone is the Atman and the inower 
of all that is created In the Bhagavadgita again, we 
are told that the Lord Sri Kr?na is the cause of the origin 
and the dissolution of the whole world Similarly, m 
many other Smrtis it has been maintained that God is 
both the efficient and the materia! cause of the 
universe 

As to the question, which of the conflicting Smrtis 
should be accepted and which rejected, Jaunini tells us 
in the Mimamsa Sutras (1, 3, 3) that we should reject 
that Smrti which is in conflict with Sruti, and if there is 
no conflict, because there is no Sruti with which it should 
be in conflict, we should suppose that there must have 
been a correspondmgpnor Sruti as once lending its autho- 
rity and support to the Smrti M question, though un- 
fortunately that Sruti is lost to us Kapila Smrti however 
not only ha* not got a corresponding Sruti prior to it 
but also goes against the existing Srutis, and so deserves 
to be rejected Kapila's own intuitive experience cannot 
be said to be the authority for his Smrti, for it is to be 
remembered that this intuitive experience of the supra- 
sensuous reality is itself the result of religious practice* 
based on the Sruti injunctions So we can never dis 
pense with the authority of the Sruti 
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Again, the word ' Kapila ' ' occunng m the 
SvetaSvatara Upanisad need not nece«arily mean the 
author of Kapila Smrti It may mean another person known 
asKapih or Vasudeva by name, who, as th" story goes m 
the Mahabharata, burnt the «ons of Sa ira So, when, 
on the one hand.the reference to Kapila, as the author 
of the dualistic Samkhya philosophy is doubtful, Manu 
on the other hand, is mentioned with honour by the 
Taittinya Samhita {2, 2, 10,2) as one whose words 
are as beneficial as medicine And Manu himself appears 
to have cesured the opinion of Kapila while he it eulogising 
the person who has realized the At man m all things (Manu 
Smr 12, 91) The Mahabharata too (1, 2, 360, 1 3 and 
361, 4 5) goes against the Simkhya yoga doctrine of the 
plurality of souls, and hold? that the one highest Atman 
alone is the internal self of all beings, and that it is he who 
is all heads, all-arms, all feet, all eyes, and who moves 
through all beings and goes wherever he likes The 
Isavasyopanisad also (7) declares the unity of theuniversal 
Self, realizing which there will be neither sorrow nor in 
fatuation These and similarpas c agesgotoprove that the 
doctrine of Kapila is faulty m every way It contradicts 
the Veda and contradicts the Manu Smrti which follows 
the Veda by assuming not only the hypothesis of mdepen 
dent pradhana but also that of the plurality of selves 

As to the validity of The Srutt it is a" direct and 
independent as that of the Sun due to whose light we 
get the knowledge of form and colour The validity 
of human statements, Smrtis and puranas on the other 
hand, is dependent on the validity of the Sruti The 
authors of Smrtis were endowed with sound memory 
They wrote from what they learnt and remembered from 
5rutl So, the objection that certain Smrtis which 



' Be, des the important point ta be noted in the gvetalva ara Upan tad is not 
tre mc dental reference to the impart ng of knowledge by God to the sage Kap la hut 
the myet cal fact of the seeing cf God In 'iw of the reccminendation of thuj 
mystical knowledge the word ItapTa means nothing but the Hiranyagratha the 
tawny-coloured being 
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contradict the doctrine of the Vedas (viz that Brahman 
is the cause of the universe) would be useless, is no real 
objection at all 

lltaresar/i-of others, ca, anupahbdhch-not being found} 
And on account of absence of othebs (i i or 

THE OTHER EFFECTS OF PEADHANa) 2 

Another reason for believing that the objection is 
futile is given in the second Sutra A Smrti is believed 
if it tells about the five elements and the organs of sense 
for we have an experience of these in our daily life, and we 
find them mentioned m the Veda The Kapila Smrti, 
on the other hand, is not believable because the principles 
such as, mahat and ahafhkara to which it refers as the 
products of pradhana, are unknown to the Veda and to 
experience They are as impossible as the objects of the 
sixth sense, which if assumed to exist, contradict both 
experience and the Veda 

If the purvapaksin points out that in the Kafhaka 
Upanis2d there is a reference (1, 3, 11) to the technical 
Samkhya terms, mahatandavyakta, we reply that we have 
already shown in our discussion of Sutra 1, 4, 1, that the 
words ' mahat,' and ' avyakta " denote the intellect of 
the Hiranyagarbha, and the body respectively, and not 
the Great one and pradhma of the Samkhya philosophy. 
So if the Kapila Smrti is not to be trusted in its treatment 
of the effects (e g mahat and aharhkara), it follows that it 
cannot be trusted in its treatment of the cause also 
(viz the pradhana) 

'jnWtp^n'^OT^ i (X) 

[Etetifl — by this ,yoZ"i ,pTatyii\taA — isre/nlrd] 
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Thereby is refuted the yoga-philosophy (smrti) 

ALSO 3 

Like the Samkhya, the yo ga-philosophy also maintains 
that pradhana is the independent cause of the universe 
and ' that the great principle ' etc are its effects This 
is, as we have already seen, contrary to both experience 
and the Vedas and therefore stands refuted by our ar- 
guments in Adhikarana 1 Where then, it may be asked, 
is the necessity of painting this out explicitly in this 
Sutra ? 

The reply is that we are able to remove thereby an 
additional doubt that may arise, viz whether we should 
accept or not the doctrine of the yoga system, which 
it has in common with the Samkhya, that pradhana is 
the cause of the universe Theyoga'Smrtiandits teaching 
of the eight-fold discipline are not only not contrary to 
the Vedas, but are also considered a« pointing out the 
way of realizing the Real The Brhadaranyaka (2, 4, 5J 
recommends that the Atman is to be heard, thought and 
meditated upon. The Svetasvatara (2 8) speaks of 
the erect posture of the body with the head, the neck 
and the chest ma straight line Kathopanisad (2, 6, 11, 18; 
refers to yoga as the unswerving one-pointedness or the 
senses The position of yoga, and that of Samknya- 
have been strengthened by Svetasvataropamsad (6,13; 
when it says that it is the knowledge of God as the cause 
of the universe, whichcan be had by the study of Samkhya- 
yoga, and which makes a man free from all bondage In 
Slew of this, one is likely to conclude that .because there 
is rartial agreement between yoga and the Veda, trie 
whole of til yo^a W ^ upon just as the Smrti 

town as a^tagrehedupon j Butas the same Upam sad 

~ , f , ^ mmnnv which " recommended to be PC otmed 

■ Aetakiuth= '"'SS* to th.« Sort, ihere „ no ejutmg 

Sdl^Se ,. Joe, "St offend .he toch.ng 
ofioy of the ousting S™tis 
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says (Sve 3, 8), it is impossible to get at the highest 
bhss by the mere knowledge of the Samkhya philosophy 
or by the mere yogic practices, without at the same time 
being helped by the Sruti ' The way to go beyond 
death is to know the Atman , there is no other way ' 
In this passage, there is the definite mention of the unity 
of the Atman, a fact which is denied by the Samkhya- 
yoga Therefore it is that the Sutra refers to the 
refutation of the Yoga philosophy too, so far as its 
teachings are contrary to those of Sruti 

In short, if the Samkhya yoga philosophies tell us 
something which is also found in Sruti, we do admit their 
authority , but if they go against it, we reject them 
The Samkhya description of the Purusa as pure and free 
from qualities is acceptable to us, because the Brhadaran- 
yaka also mentions the Purusa as 'unattached' to anything 
(4, 3, 16) In its prescription of rules for sanyasin and in 
commending the path of renunciation, the yoga too has 
followed the Sruti, according to which it is possible 
for a man who has worn discoloured dress, is shaven, 
and is without any possession to attain liberation 
(Jabala, 4) 

All that we have said above is also applicable to 
other Smrtis which have a claim to truth It may be that 
they are useful to us in the discovery of truth, but the 
knowledge of that truth, we assert, can only be had from 
the Vedantic passages, such as, 'No one who does not 
know the Veda knows the highest Self (Tai Bra 3, 1,2, 
9, 7), 'I ask about that Purusa who i* described in the 
Upanisads ' (Br 3, 9, 26) 

IHa — not , vdafoanatMt — Icing different in nature, asya — 
of thts, tathatvam— its being li^e t£ac, ca — and, Sabdut — 
from 6Vuti] 
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(Brahman) cannot (be the cause of the world); 

BECAUSE (THE WORLD) DIFFERS IN NATURE (fRQM THE 

Brahman), and that it is so (is known) from Sruti 4 

After having refuted the objections based on Smrti, let 
us now refute those based on reasoning 

The purvapaksin holds that over and above the autho- 
rity of Sruti, reasoning also is possible as a means of know- 
ledge in the case of Brahman , for it is already a fact that 
exists and is not to come into existence as a result of some 
religious duties, in which case we may depend entirely 
on Sruti alone The conflict between several Sruti-passages 
ought to be resolved by making them all consistent with 
a particular passage, and this is possible if we resort to 
means of knowledge other than Sruti, such as reasoning. 
Besides, reasoning appears to come very near to experience 
because it enables us to know an unseen object on the 
strength of its having some similarly with a seen object , 
Sruti, on the other hand, appears to be removed from 
experience, because it conveys its meaning by reference 
to tradition only Reasoning, then, is applicable to 
Brahman, because the knowledge of Brahman is said to 
culminate man actual experience which dispels all ignor- 
ance and causes release It does not simply end mageneral 
knowledge about an unseen result, like that of a religi ius 
practice, and is therefore not based on the k lowledge 
of Sruti only The Brhadaranyaka recommends reasoning 
in addition to hearing in the passage (2, 4, 5) " The Atman 
is to be heard, to be thought etc " Hence the objection 
to the theory that Brahman is the cause of the universe 
is set tbrth as basecf on reasoning, in the fbiTowmg manner 

Brahman cannot be the cause of the universe , for 
whereas Brahman is conscious and pure, the universe 
lacks consciousness and is impure Cause and effect 
cannot be different in nature Golden ornaments are the 
effects of gold and not of earth, and earthen pots are the 
effects of earth and not of gold The universe is impure, 
because it consists of pleasure, pain and infatuation, and 
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as such is the cause of joy, sorrow and gloom Besides 
it consists of different grades of abodes such as heaven, 
hell, mortal world etc It lacks consciousness also, 
for like the physical body and the senses, it is useful as 
an instrument for the conscious soul Had the universe 
been equally conscious, it would not have been of any 
use to the other, ju-t as one lamp cannot be of any use to 
another lamp Even in the case of a servant and a master, 
where both are alike on account of their being human 
beings, itis the non-intelligent part of the servant, viz. 
his body, senses etc which are of any use to the master. 
The consciousness of one person by itself cannot be 
of any service or disservice to the consciousness of an- 
other person The conscious principle is incapable of growth 
or decay, of service or disservice, and is therefore devoid 
of any activity. Hence it follows that what is non- 
mtelligent can be useful as an instrument to the intelligent 
being Neitheris thereanyevidenceofcommonexpenence 
to show that things like wood or clod of earth are of the 
nature of consciousness The world therefore being 
heterogeneous in nature, cannot have Brahman as its 
material cause. 

A Vedantin may brcnganobjection to this Accepting 
what the Sruti tells v« that the material cause of the world 
is intelligence, he may infer that the world tools intelligent 
in nature like its cause. The apparent absence of intelli- 
gence in the world may be said to be due to a sort of 
modification in the intelligence itself, as may occur during 
the condition" of sleep and swoon. Thingi like wood 
and clod of earth may not exhibit intelligence, even though 
there is as much intelligence in them as mthe individual 
soute. It is on sttount of f hw mvdifica tioa oi mteikgcnce 
that the souls appear to be endowed with intelligence 
but devoid of form and qualities, and the things of the 
world appear as endowed with form and qualities but 
devoid of intelligence So, it is not necessary that the 
things of the world must be absolutely ion-intelligent 
in order that they should be useful to the souls as 
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instruments of action, or as servants to their masters. 
Just as cooked rice, flesh and soup are usefully combined, 
even so the two apparently distinct but really homogene- 
ous parts, viz • the things of the world including the body 
and the senses, and the souls may have between them 
the relation of the subordinate to the superior. 

Such a reasoning may do away with the distinction 
to a certain extent between the intelligent Brahman and 
the non-intelligent world, but it will not, says thepurva- 
paksin do away with the distinction between the purity 
of the one and the impurity of the other Nay, it will 
not, as a matter of fact, explain away even the first kind 
of distinction For, as stated in the Sutra, \5ruti itself 
tells us that the world is such', that is, different from 
Brahman. For example, m the Taittiriyopamsad (2, 6), 
the Brahman is spoken of as manifesting itself in two 
forms, the intelligent and the nonintelligent This may, 
no doubt, be objected by a Vedintin He may quote 
the Sruti and try to prove intelligence on the part of 
bodily organs and the elements which are generally con' 
sidered as non intelligent For example, the passages . 
' The earth spoke \ ' the waters spoke ' (Sat Bra 6,1,3 
2,4),' Fire thought ', ' Waters thought ', (Cha 6, 2, 3, 4) 
'The pranas quarrelled and went to Brahman to decide 
who of them was the best ' (Br 6, 1, 7), ' Do thou, oh 
speech, sing for us' (Br 1, 3, 2) All these speak directly 
about the intelligence of the elements and the organs,and 
not about the manifestation or otherwise of intelligence. 

To this the purvapaksm replies m the following 
Sutra. 

lAbhimam — vyapadesafi — reference to prcsidtng deities, 
tu — but, vise/a — anugatibhyarh — because of distinctive 
nature and Telatedness J 
The reference however is to the presiding 
(deities of the elements etc ) because op the distinct, 
ive nature and relatedness s 
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The intelligence implied m the activities of speaking, 
discussing etc refers however notto the physical elements 
and the sense organs buttothe deities which govern them 
For, as was pointed out already, there is the clear distinc- 
tion between souls and the elements etc m point of 
intelligence itself, which is present m the one and absent 
in the other Besides, the Kaushitaki Upanisad expressly 
uses the word 'deities' to denote the intelligent governing 
souls and not the material elements or organs ' After 
disputing as to who among them was the best, all the 
deities recognized prana as the most prominent of them 
all ' (Kau 2, 14) And we learn from mantra, artbavada, 
ltihasa and puranas that these governing deities are in- 
timately connected with the elements and the organs 
The passage, for example, 'Agni became speech and 
entered into the mouth ' (Ait Ar 2, 4, 2, 4), shows that 
a particular organ is favoured by a particular deity. In 
another passage we read how, after being advised by 
Prajapati, the sense<rrgatis left the body oneafter another, 
and yet the activity of the body continued because 
pranas had not left the body, but how when the pranas 
left the body, it ceased to be active even though the 
sense-organs continued to stay in it (Cha 5, 1, 7) This 
shows by the method of agreement and difference not 
only the superiority of pranas over the indriyas but also 
the relation of the governing deities with the sense organs. 
This is confirmed in another passage which refers to the 
offerings made to prana by the organs of speech and 
others (Br 6, 1, 13) Similarly, the " seeing ' done by 
the fire (Cha 6, 2, 3 -4) indicates that it is an act done 
by the highest governing deity, viz. the Brahman, with 
tefamcc ea ti&e&cts, c&r«ur,W In sheet, the WttfiW 
being different in nature, the Brahman cannot be its 
material cause. 

To this objection of the purvapatsa the reply comes 
in the next Sutra. 
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\Priyate-\s seen; tu-btitj. 

But (the effect) is seen (to be different in 
nature from the cause) 6 

That the world cannot proceed from the Brahman 
because the two are different in nature, cannot be accepted 
as a universal rule For it is a common experience that 
non-intelligent hair and nails proceed from intelligent 
beings like men, and that scorpions and other animals 
come into being out of cowdung Even granting that 
the hair and the nails come out of the bodies and not out 
of the souls themselves, and that it is the bodies of scor- 
pions and not their souls which come out of the cow-dung, 
the difference in nature still remains between the cause 
and the effect, inasmuch as it is the non-intelligent body 
which is the abode of the intelligent soul, though neither 
the cow-dung nor the hair and nails are the abodes of it. 
Besides, it is due to the presence of the soul that the body 
is seen to undergo a va=t change in colour, form etc. 
before it manifests as the hair and nails, or the cow-dung 
changes into the body of the scorpion Further, there 
would be no distinction of cause and effect, if there were 
complete identity of nature between the two It a 
partial identity is allowed, as for example, the identity of 
the element of earth in the body of the scorpion and the 
cow-dung, then a similar identity in nature can ^ esta- 
blished between the world and the Brahman, in* that ot 
the fact of existence itself 

But what after all does the opponent mean by the 
difference in nature between the world and the Brahm n' 
Does he mean that there is no characteristic of Brahman 
which reappears in the world or does he mean that some 
cWctenatics are present m the one but absent in the 
othS or that %he two are d.fferent only in the point of 
intelhgence' To accept the first alternative is to negate 
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the very existence of causal relation, for unless there is 
some difference between two things they will not be 
causally connected The second alternative cannot be 
proved in the presence of an actual fact, viz the reappear- 
ance of the quality of existence from the Brahman into 
the world The third is incapable of proof because no 
instance which will be admitted by the Vedantin can be 
shown to illustrate the absence of intelligence so that 
that particular thing may not be produced from Brahman 
For the Vedantin does hold that everything that exists 
whether intelligent or not is the effect of Brahman as its 
i material cause Besides, the view of the opponent is 
against the teaching of Sruti according to which, as we 
nave alrezdy seen, Bca.hmzn ts both the efficient and the 
maternl cause of the world 

As for the contention that, unlike religious duty, 
Brahman being an existing fact, there should be available 
other means of proof besides the Sruti, we reply that it is 
merely a wishful thinking For Brahman being devoid 
of form and other sensible qualities cannot be the object 
of perception Nor can it be the object of inference or 
comparison, because there is no perceivable sign or simi- 
larity m it Brahman also, like religious duty, is to be 
known solely through the vedic teachings This is what 
the Lord of Death tells Naciketas, 'This knowledge of 
the Atman cannot be achieved by argument, it is achieved 
only after another person speaks about it ' (Ka. 1, 2, 9). 
Or, as the Rgveda puts it, * who indeed can know it or 
say whence this world comes v (10, 130, 6) It is clear 
from these two mantras that the cause of the world remains 
incomprehensible even to gods who have acquired great 
power and knowledge. Smrti too says the same thing 
' One should not employ reasoning with reference to 
things which go beyond cognition ', ' He is said to be 
unmanifest, unknowable and unchangeable '. Not all 
the gods and rsis have known my origin ' (B G. 2, 25, 
10, 2). 
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As for the opponent's view that thinking also is 
explicitly mentioned in 5ruti after sravana or hearing as 
useful for attaining the knowledge of the Atman (Br 
2, 4, 5), we say that it is not the mere dry, independent 
reasoning which we can introduce under some guise 
On the contrary, it is such reasoning which comes after 
the hearing of Sruti and is therefore favourable to its 
teaching that is recommended in the above passage It is 
reasoning which is subservient to anubhava or spiritual 
experience We can see this illustrated in the following 
manner (I) Since the states of dream and wakeful life 
are exclusive of each other, the Atman is not connected 
with either of them, (2) Inasmuch as during deep sleep the 
jiva becomes one with the Atman after leaving 
the consciousness of the world, the jiva is m 
reality the Atman itself, (3) The world has come 
out of Brahman, and because the effect is not different 
from the cause, the world cannot be different from the 
Brahman All these reasonings are useful to know the 
import of the Sruti, 012 the Atman or the Brahman is 
one, without a second and that it transcends the pheno 
menal world and the three states of dream, sleep and 
wakefulness Futility of mere independent reasoning, 
on the other hand, will be also shown further in Sutra 
11 of this Pads 

Now, if an opponent were to believe in an intelligent 
cause of the worldand thereby infer that the world too 
is intelligent, then it would be possible for him to inter 
pret the Sruti passage (Tai 2, 6) ' The Brahman itself 
became divided into two portions, intelligent and non 
intelligent ', as meaning the manifestation and the non 
manifestation of intelligence in the two portions But 
the Samkhyas who believe that the non intelligent pra- 
dhana is the cause, will not be able to make any sense of 
the Sruti passage, because it mentions that the ultimate 
cause of all remains steadfast as the Atman of all 

So the charge against us that we believe that the 
intelligent Brahman assumes the form of what is different 
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from it, viz the non'intelhgent world, can be equally laid 
at the door of the Samfchyas who believe that the non 
intelligent pradhana assumes the form of whatis different 
from it, uiz the mtelhgent souls But, as seen above, and 
m conformity with Sruti, the cause of the world can be 
said to be an intelligent one, in spite of its being different 
from its effect 

{Asat — not! existent, iti cet — \f said, na — not , pmttfedhi- 
negatvm, matratvat — because it is merely soj 

If (the effect be said to be) non-existent (bepori 
its origination, we say thar) it is not so, for it is a 
mere negation (without anything which is to si 
negated) 7 

The purvapaksin may say that to suppose that 
Brahman which is intelligent, pure and without qualities 
is the cause of a world which is non intelligent, impure 
and full of qualities, is to suppose, against the satkarya 
theory of the Vedantm, that the effect did not exist 

We reply that the objection is baseless It is a mere 
negation without any object to be negatived; i e , when 
the effect does not east prior to its origination in its own 
form, there is nothing which can be negatived For prior 
to its coming into being, the effect does exist in the form 
of its cause, and so cannot be negatived at all And even 
after its coming into being the effect has no separate, 
independent existence of its own except being in the 
form of the cause In other words, at any moment m 
the past or in the present, the effect by itself is a nontntity 
without the cause Hence, to say that the effect was 
non existent in the form in which it appears (prior to it 
so appearing), is meaningless On the other hand, the 
effect being always an existential fact, 60 far as it i< footed 
upon as the one or the other form of the cause, it will 
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never be negatived Hence, the world which is full of 
qualities, neither existed before nor easts now without 
its being a form of cause. It is therefore, in truth, that 
we hold that the intelligent Brahman alone is the cause 
of the world Or else ' Whoever will think this all 
to be separate from the Atman will be forsaken by all' 
(B r . 2, 4, 6) 1 

We shall deal with this topic in details while dealing 
with the non-difference of the effect from the cause in 
Sutta 14 

' . 

STORK aa,rl|«iu<tf!iWH«( 1 1 

lApuau-m dissolution, tadvat-of the same nature, prasan- 
gat~hecause of an occasion, asamanjasa^i-inaclequatf ]} 

(The Vedanta-view) is inadequate, because at 
the time of dissolution, (brahman will be) of the 

SAME NATURE (aS THAT OF THE WORLC) 8 

The purvapakjin says that, in the first place, it is 
inadequate to hold the Vedanta-view that the cause of 
the world is the omniscient Brahman, because at the time 
of the dissolution when the effect becomes one with the 
cause, Brahman will be polluted by the impurity, grossness, 
non intelligence and limitation of the world How can 
we call such a defective Brahman as omniscient 7 Secondly, 
if all the distinctions are wiped out, and there remains 
one Brahman at the time of dissolution, there is left no 
special cause due to which again a new world with its 
distinctions of souls and objects should arise Thirdly, 
when the souls become merged in the Brahman, their 
actions and the fruits thereof also become merged and so 
cease to be active If, in spite of this, we believe that 
souls are born again, we may as well believe that the 
liberated souls too are born again And finally, if, in 
order to get away from these defects in his theory, the 
Vedantm would say that the world remains separate from 
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Brahman even during its dissolution, then he contradicts 
his own view viz , the effect is non different from the 
cause Besides, there would be no dissolution worth 
the name 

To this we get the reply in the next Sutra 



lHa-not tu-hut, d^r/anta-instanccs, bhavat-bemg 



But not so, for. instances are available (to 
show that the cause is not affected by the nature 
of the effect) 9 

The Vedanta-view is not inadequate, for, just as 
pots of clay or ornaments of gold do not impart their 
qualities of size, and shape to the clay or gold in which 
they are absorbed, or just as the four/old beings which 
come into being from the earth do not impart their 
qualities to the earth when they are finally absorbed m it, 
even so, in dissolution the world will not affect the 
Brahman in any way The purvapaksm, on the other hand, 
will not be able to advance any instance in favour of 
his statement As a matter of fact, if we speak of dis 
solution, we cannot speak of the effect retaining its own 
qualities apart from the cause How the effect is non* 
different from the cause, (though not vice versa) isa point 
which shall be made clear while dealing with Sutra II, 



The objection of the purvapaksm that the cause may 
be polluted by the effect need not have been restricted 
to the period of dissolution only It could have been 
extended to the period of the subsistence of the world 
also, because our doctrine of the identity of cause and 
effect holds good at all times, as is clear from the Sruti 
passages : ' All this is what this Atman is, (Br 2. 4. 6) 
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'The Atman alone is this all' (Cha 7, 25, 2), 'The 
immortal Brahman alone is all this that is before us " 
(Mu 2,2, 11), 'Verily all this i= Brahman' (Cha 3,14,1) 
And the refutation too of the objection is the same on 
both the occasions The effect and the qualities are 
mere false appearances due to avidya, and so do not affect 
the cause in any way, either during dissolution or sub- 
sistence of the world in Brahman Just as a magician is 
himself never affected by the illusion !he creates for others, 
even so the highest Atman is not affected by the illusions 
of this worldly existence Or, just a? a person does not 
become affected by the illusions of his dream, because they 
do not continue to exist either in his dreamless sleep or 
wakeful life, even so, the one Atman who is the eternal 
witness of the three states of the world, is not affected 
by any one of them, because each is exclusive of the other 
two That he appears to be connected with the three 
conditions of the world is as illusory as the appearance 
of a snake on a rope This traditional truth of the 
Vedanta has been expressed by some well known teachers 
thus ' The moment the individual soul is aroused from 
the beginmngless slumber of Maya, that very moment 
he realises the nan dual condition which is beyond birth, 
dream and sleep' (Gauda Ka 1, 16) 

As for the second objection, we offer the explanation 
that just as in the case of a man who goes into deep sleep 
or yogic samadhi there remains no consciousness of any 
worldly distinctions, and yet he becomes conscious of 
them all the moment he comes out of sleep or samadhi, 
even so there may arise a new creation and ail the dis 
tractions thereof, although they seem to disappear m 
Brahman during the dissolution of the world Ignorance 
persists both in sleep and in dissolution, and so arise the 
false distinctions of the phenomenal world even after 
dissolution It is due to ignorance that ' in spite of 
their being merged in the one Reality, the creatures do 
not realize that they are so merged, and are therefore born 
again as hon, wolf, etc ' (Cha 6, 9, 2-3) This removes 
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the further doubt regarding the rebirth of the liberated 
souls They are not born again, because their fa'se 
knowledge is wiped out by the knowledge of the Real 
And finally the suggestion, that the Vedantln may hold 
the view, that the world remains distinct from Brahman 
even in dissolution, is to be simply rejected because the 
Vedantin willneveraeeept the duahstic position implied 
by the suggestion Hence the Upanisadic doctrine is 
free from every objection 

{Sua — one's own , palya — side , dosat — due to defect , 
ca — and } 

And because the objections (brought against 

THE VeDANTA-VIEW) APPLY ALSO TO THE (SAMKHYA) 
VIEW 10 

Besides the objections are as much against the Ve> 
dantaas against the Samkhya doctrine For even supposing 
pradhana to be the cause, we do find that the world which 
possesses form, sound, etc is altogether different in nature 
from pradhana which does not possess form and other 
qualities This means that the objection that the effect 
was nonexistent before its origination, is common to 
both the SarSkhya and Vedanta schools, both of which 
are Satkaryavadins Secondly, inasmuch as the Samkhya 
too believes that in dissolution the effect becatties one 
with the cause, he shall have also to accept that the cause 
becomes polluted by the qualities of the effect And 
thirdly, the specific reasons which 3re responsible for the 
joys and sorrows of different persons being all destroyed 
in dissolution, there remains no reason why a new creation 
should arise, or if there can be a creation without any 
cause, there can as well be the rebirth of those who have 
achieved their release And in order to avoid these 
objections, if it be said that some distinctions remain 
unabsorbed even m dissolution, then, we say that it is 
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these very distinctions which must not have been the 
effects of pradhana , for otherwise they would have been 
non-distinct from pradhana 

The objection* being common cannot he brought 
against the Vedanta view alone And yet we have 
answered them and shown that they are not real 
objections at all 

{Tar\a reasoning, apratij/h/inat — being unsound, api— 
even, anyatha — m another way, anumeyarfi — be inferred, 
«i cet — tf so, evath, apt, avtmo\sa—absence of release, 
prasartgah — occasion ] 

Notwithstanding the unsound nature op (some 
one) reasoning, if it be said that one may infer, in 
some other way, then there will be also no 
possibility of moksa 11 

There being no hindrance to human imagination 
mere reasoning cannot be depended upon in matters 
which must be understood in the light of Sruti statements 
alone The thoughts of some clever men are pointed out 
as fallacious by some other clever persons, while the 
thoughts of these latter too are turned down by some 
others cleverer still Even men of eminence and philoso- 
phical importance, such as Kapila and Kanada, are seen to 
contradict one another 

It may be contended that not all reasoning is un- 
sound, for even this contention must be proved by 
reasoning alone And unless we admit the soundness of 
some kind of reasoning, our whole practical Jife will be 
of no value Men seek pleasure and avoid pain on the 
supposition that nature is uniform an the past, the present 
and the future Even in the Vedic sphere, whenever 
there arises a conflict among different interpretations of 
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Sruti passages, ids reasoning alone which ends the conflict 
by refuting the unreal and by fixing the correct meanings 
of words and sentences Manu asks us ' to know well 
three things, wz perception, inference and Sastra, and 
to apply such reasoning as cannot be contradicted by 
Veda', in order that we should know what Dharma is 
(ManuSmr 12,105-106) Ina way, thefallacy is a pomtof 
attraction in reasoning For we require reasoning both 
for detecting and avoiding fallacies It does not follow 
that because the argument of the purvapaksa is fallacious, 
therefore the argument of the siddhantin 1= al=o fallacious, 
just as a man does not become stupid because his fore- 
fathers were so 

To this we reply Reasoning may appear to hold good in 
certain cases, but with regard to the unfathomable nature 
of Reality upon the knowledge of which depends the final 
release of man, there will be no use of reason unless it is 
backed up by Sruti For, as already noticed, Brahman is 
neither the object of perception nor of inference, it has 
neither form nor sound to be seen or heard, nor any sign 
on account of which it is to be inferred 

Besides, all those who believe in the doctrine ofmoksa 
say that it is the result of the right kind of knowledge 
which has a constant and uniform nature It is know- 
ledge about which there will be no different opinions, a 
knowledge like that of fire viz 'that it is hot ' A mere 
inference may take different forms, and so may leave u c in 
doubt as to the exact nature of object It need not be 
universal and constant lite the perception of heat in fire 
The SSrnkhya who puts his faith in reasoning is not 
accepted by all as the best among logician*, so that we 
can trusf in what he tells, irrespective of space and time 
The Vedic knowledge, on the other hand, being self- 
evdent and eternally the same j« incapable of being 
challenged by any logician Molsa therefore is impossible 
to be attained by any other mean° except through the 
right kind of knowledge given to us by the Upamjadj 
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' We have thus proved by means of Sruti and by reasoning 
which is faithful to Sruti that the intelligent Brahman 
is both the efficient and the material cause of the 
universe. 

fEtena — by this; sif/ha — authority; apangraafr — things 
not accented by. apt — even; vya\hytitafi — are refuted.} 

This refutes other (theories) too which have 
not been accepted by competent authorities. 12 

So far we have refuted the objections against the 
Vedanta doctrine, as also refuted the Samkhya theory 
that pradhana is the cause of the world. We refuted the 
latter becau=e, in the first place, it comes very ciose to 
Vedanta in the account it grvee of certain of its beliefs, 
such as the satklryavada, the identity of cause and effect, 
and the independent existence of the Atman; secondly, 
because it has used in its support some powerful argu- 
ments; and thirdly, because some competent authorities 
who follow the Vedas, like Devala for example, are 
amongst its adherents. But when other half-witted 
persons, such as the atomistsor the naturalists, also raise 
their heads and bring forth their arguments, the Sutrakara 
suggests that he has virtually vanquished them all, inas- 
much as he has already vanquished the most powerful 
of the opponents. 

{Bhofpr — enjoyer; apaueff — being reduced to plight; am- 
bhagafr — no distinction; cet — >/; syst — may be; lolpvat — 
h\e ordinary experience.! 
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If it be said that (on the VedAntic view) there 

WILL BE NO DISTINCTION BETWEFN (the INDIVIDUAL SOULS 
AND THEIR OBJECTS OF EXPERIENCE) ON ACCOUNT OF THE 
ENJOYERS (l e THE SOULs) BEING REDUCED TO THE CON- 
DITION (OF THE OBJECTS AND VICE VERSA, WE SAY THAT 
THE DISTINCTION) MAY CONTINUE TO REMAIN AS IS SEEN 
IN ORDINARY EXPERIENCE 13 

There comes another objection from the side of 
reason alone against the view that Brahman is the cause 
of the world It l* true, says the purvapa&sm, that 5ruti 
is authoritative m its own sphere , but where the meaning 
of a Sruti passage is to be ascertained, and where, according 
to the available other means of knowledge, the meaning 
appeal to be different, we have to construe the passage 
as not having the primary meaning but only the secondary 
For example, when it is said that the ' sacrificial post is 
the sun ', we have to understand that the post is hie the 
sun and not the sun itself, because it is contrary to actual 
perception It is in this way that mantra and arthavnda 
are to be explained Reasoning too is not authoritative 
except in its own sphere For example, it is iot com- 
petent to say what is dharma and what i* adharaa 
Suggesting, therefore that reasoning and Sruti have got 
equal claims to discuss the nature of Brahmavidya, the 
purvapakgin tells us that if there is a conflict between 
Sruti and reasoning or between Sruti and some other 
means of knowledge, it is not proper that Sruti should 
refute what has been established by reason or other 
means, otherwise it may lead to some absurd conclusion 
The purvapaksm illustrates what he means The distinc 
tion between the intelligent, embodied souls and the 
objects of expenence is so obvious and persisting from 
the viewpoint of ordinary expenence, that any attempt 
to remove it will be objected to But this exactly is 
being done on the theory that the world is nonndifferent 
from Brahman Even the distinction between the subject 
and the object, between Devadatta and the cooked ncc 
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he eats would be removed, because both Devadatta and 
the cooked rice are identical with Brahman. The 
view that Brahman is the cause would make the subjects 
and objects pass into each other. 

To this we reply that the distinctions may remain 
from the phensmenal point of view even though we accept 
Brahman as the cause of the world. Modifications of 
the sea, such as waves, foam and bubbles are not different 
from the water and yet they do not pass over into each 
other ; they are all related to each other, inasmuch as 
alt of them are in essence water only, and yet they are 
distinct from each other. Even so the subjects and the 
objects may remain distinct without passing into one 
another, and yet be non-different from Brahman. No 
doubt, the souls cannot be said to be the effects of Brahman 
in the sense in which the modifications of water are ; 
foras Sruti tells us.Brahman it is 'which enters into them 
after having created them' (Tai 2, S). Just as the one 
akasa appears to be many on account of jars and other 
limiting adjuncts, even so the effects i.e. the subjects 
and the objects appear to be many and distinct although 
they are in essence nothing but Brahman. 

ITad — that; ananyatvarir — non-difference; arambhana- 
beginnmg; sabdadxbhyaf — from words and others-! 

Words like 'arambha' and others (prove) the 
identity between them (viz. the cause and the 

EFFECT). 14 

The distinction we allowed to exist in the previous 
Sutra between the subjects and the objects, from the view- 
point of ordinary experience, does not however exist 
as a matter of fact. For both the subjects and the objects 
along with akasa and other things are included in the world 
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which is non-distinct from its cause, namely, the Brahman 
The effect cannot exist, in other words, apart from and 
m the absence of the cause In the Chandogyopamsad 
we are told that all the modifications of clay, such as jars 
and dishes, are in reality nothing but clay, and are real 
only when looked at from the viewpoint of clay But 
so far as they appear to exist as different individual things 
apart from clay, they are names only as ' originating 
from speech,' and as such are unreal It is therefore said 
that to know one clod of clay is to know all its modifica- 
tions, for there is nothing else but clay (6, 1, 4) 
Similarly, apart from Brahman existing in it as its cause, 
the world cannot have its independent existence Other 
Sruti passages where the word ^nrambha ' is not used, 
tell us about the unity of the Atman The effects of 
fire, water and earth donot exist apart from them, natural 
ly, these elements too represented by the colours red, 
white and black, in their turn ' do not exist apart from 
Brahman which is their cause* (Cha 6, 4, 1) All this 
is the Atman, the Real , thou art that ', ' the Atman is 
all this ' (Cha. 6, 8, 7, 7, 25, 2) ' All this is the Atman', 
' There i« no diversity in it" (Br 2, 4, 6 , 4, 4, 2 5), * Brah- 
man alone is all this ' (Mu 2, 2, 11) In no other way, 
then, except believing in the theory that the things of this 
world have no existence apart from Brahman, can we prove 
our thesis that to know one thing is to know everything 
else. So just as the several portions of SkitSa, limited as 
they are by jars and other things, are not different from 
one universal akasa, or just as the appearance and disap- 
pearance of water in a mirage' are not different from 
the salty expanse of a desert, even so, the innumerable 
things of the world, including the experiencing subjects 
and their objects, have no independent existence apart 
from Brahman at any time 

Objection 1. It may be said that just as a tree, 
though one, present' the aspect of many branches, or the 

' The illiutntjoo of alalj jbowf the identify e/;7ra aad BraSoMn that tf 
mirage »how, thi- SuhsAri U mere ?ppemn« hiding the Gnh&un. 
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one sea of many waves, or one clay of many jars, even so, 
the Brahman may present both the aspects of unity 
and multiplicity. Its unity will be useful from the 
viewpoint of achieving moksa, and its multiplicity vir 
its various activities and powers will be useful to explain 
the activities of human life as recommended by the Vedic 
Karma-kanda. 

We reply that the theory that Brahman may be both one 
and many is not tenable For the proposition 'clay alone is 
real', asserts not only the reality of the cause viz.. the 
clay, but also the unreality of things other than clay. All 
other things have their 'origin' in speech, are mere names, 
and so are unreal And again, the passage, ' That is 
the Atman ; that is the Reality , thou art that, oh 
Svetaketu', tells us that the highest cause or the Brahman 
is the only Reality and that the individual soul is nothing 
else but Brahman Especially, the sentence 'Thou art that, ' 
shows that the identity between jiva and Brahman is a 
fact which is already existing and not one which is to 
become on account of some efforts on the part of jiva. 
Hence it is that this Vedanta doctrine will do away with 
the idea of the independent existence of the jiva, just as 
the recognition of the rope will remove the illusion of 
the snake on it. And then, along with the idea of the 
independent existence of the jiva, also goes away, ip^o 
fdcto, the independent existence of the entire phenomenal 
world and its dealings and efforts which, according to 
our opponent, constitute the aspect of mamfoldness 
of Brahman. 'When in the case of someone all this becomes 
one with the Atmati, who should see whom, and by what 
means T (B%. 2, 4, 11)- This is a fact which is eternally 
true and it does not point to any particular state. Sruti 
tells us that the unity of the Brahman is the reality, and 
that the mamfoldness of it is unreal It warns us 
further by telling us that while a truth-speaking man is 
released, a liar is punished If now the unity and plurality 
be both real how can Sruti call that man who is engrossed 
with the manifold dealing of this world, as a liar? Nay 
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it declares that 'one who see« that there is diversity 
moves from death to death ' (Br 4, 4, 19) Again, if 
unity and multiplicity are both true, there will neither 
be bondage as the result of multiplicity, nor release 
as the result of the removal of multiplicity by the 
knowledge of the unity of Brahman 

Objections 2 5 -(2) If unity alone is realand multiplicity 
unreal, preception and other means of knowledge will be 
null and void, because there will be no objects with which 
they will be connected (3) The entire Karmakanda too will 
be impossible, because what it enjoins and prohibits 
is related with the plural aspect of things 4) Even 
moksa is, in a way, dependent on the recognition of more 
than one thing, viz the teacher, the disciple, etc (J) And 
therefore, finally, if moksa too becomes impossible in 
the absence of the aspect ofmanifoldness, what guarantee 
is there for the trustworthiness of the science of moksa so 
far as its teaching of the unity of the Atman is concerned' 

We reply that our position is in no way disturbed 
by the objections For so long as the real knowledge of 
the identity of the jiva and the Brahman has not dawned, 
it is inevitable that the course of the world should go on 
undisturbed both with reference to mundane and extra- 
mundane or Vedic activities A man who dreams never 
doubts, so long as the dream lasts, that his experience of 
the various perceptions is false Similarly, it is under the 
influence of avidya that a man forgets that he is Bnhman 
m reality, that Brahman alone is all this , and so he identi- 
fies himself with everything he calls as belonging to him. 
It is natural therefore that he should never think of this 
world of distinctions and effects, and of the means and 
objects of ordinary knowledge as unreal 

Objection 6 If Brahman alone is real, how can the 
Vedanta passages, which are then presumably false, lead 
one to the knowledge of the identity of the jiva and 
Brahman ? No one dies on account of being bitten by the 
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illusory snake which appears on a rope; nor is anybody 
seen using the water in a mirage for the purpose of 
drinking or bathing 

We reply that the objection is futile For we do see 
that death occurs sometimes as a consequence of the 
mere suspicion that a venomous snake has bitten 
And the snake-bite and drinking of water in a 
dream, from the view-point of the dreamer himself, 
are real so long as the dream lasts Nay, even after 
the dream is over, and the events of the dream are 
contradicted by the waking life and seen to be false, the 
knowledge about them as cents in the dream persists in 
the waking life also without being contradicted This 
continuity of consciousness or knowledge shows not only 
the emergence' of truth from falsehood but also the futility 
of the view of the Laukayatikas that the Atman is nothing 
but the body, for on that theory, the disappearance of 
the subtle body in the dream would mean the dis 
appearance of the knowledge of the dream Events in 
the dream, though unreal, are sometimes, we are told, indi- 
cations of actual future events in life The sight of a woman 
in a dream is a sign of prosperity for one who undertakes 
to perform a sacrifice to fulfil some desire (Cha 5, 2, 8) 
Similarly the sight of a black man with black teeth indicates 
death (Ait Ara, 3, 2, 4, 7) That dreams are further 
causally connected with happy or unhappy consequences 
is shown by some experts by means of positive and nega- 
tive instances The written representation ofan alphabet, 
though conventional and unreal, is able to make us pro 
nounce the eternal sound of that alphabet 

This Upamsadic statement of the unity of the Atman 
is moreover the crown of all other arguments , for there 
s Sft nothing else with reference to which we may raise 
Questions in order to get ourselves satisfied The «tate 
Sent one should perform a sacrifice makes us desirous 

the Vedanta view means the taanife station of what already 
- of new knowledge 



t the coming into ens rence 



VEDANTA EXPLAINED 



to know the purpose as towhy or howit should be perform 
ed , but the statements 'thou art that', 'lam the Brahman , 
leave us in no doubt regarding the unity of the Atman 
for there is nothing else which remains to be known over 
and above this unity Nor can it be said that no one 
can have such a knowledge , for Svetaketu, for example 
did possess it and did realise what- his father had told 
him (Cha 6, 7, 6), vu that Brahman is Ananda Even 
the way to the realization of this knowledge is mentioned, 
for instance, the hearingand the readingof the Vedas ]t 
is not useless, for it removes all avidya Nor is it of an 
illusory nature, for there is nothing else which can sublate 
it No doubt, so long as there is no awakening of it, 
there will continue to exist the ordinary consciousness 
which will recognize all the distinctions of the world 
But the moment there arises the knowledge of the unity 
of the Atman, all the distinctions of the Vedic or the 
ordinary life vanish, and there remains no room for the 
supposed aspect of multiplicity in the Brahman 

Objection 7 It appears from the illustration of c/ay 
cited by Sruti that, like clay. Brahman too is capable of 
being modified into other things 

Not so, we reply Brahman is not capable of 
modifications, for it has been declared to be 
' the great unborn Atman which is without decay 
or death, is fearless and immortal', and is descnbed- 
only in negative terms ' as not big, not small etc * (Br 4, 
4, 25 , 3, 9, 26 , 3, 8, S) Passages like this deny activity 
and change on the part of Brahman Capacity to become 
modified and changeiessness being contradictory in nature 
cannot belong to Brahman at the same time , nor can they 
be conceived to belong to it m succession, — changeless 
ness,fonnstance,dunngthetimeofab5orption, and moda- 
lity during subsistence of the world For changeiessness 
alone being true, all modality is appearance on theBrahman 
Besides, in the Vedic passages, which deal with the nature 
of Brahman as changeless and as devoid of attributes and 
distinctions, it is clearly stated that the vision of it as the 
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universal Atman leads to moksa Janaka, for example, 
is stated ' to have attained the condition of fearlessness' 
in the same passage in which the Atman is first described 
in negative terms (Br 4, 2, 4) No such result nor any 
other is mentioned to have followed from the knowledge 
tha t Brahman is modi6ed m the form of this world This 
means that the latter kind of knowledge must he supposed 
to be only subservient to the former ; for we have the 
Mimamsa rule that a thing or act which has no result of 
its own but is mentioned in connection with something 
else which has its own specific result, must be supposed as 
subservient to the other Still, if some one were to say 
that the knowledge that Brahman is capable of being modi- 
fied may result in a corresponding modification of the in- 
dividual soul, because the soul is said to become that 
which it worships or believes, we say that it will be a 
very poor substitute for the moksa which can be had 
from the knowledge that Brahman is changeless and with 
out qualities 1 

Objection 8 The doctrine of the changeless Brahman 
allows no room for the distinction of a God who rules, 
and the world and the souls as ruled by Him How then 
can it be maintained that God is the cause of the 
world ' 

We reply that there is no contradiction between the 
original assertion we made while discussing the Sutra 
janmadyasya yatah' (Brah SO 1, 1, 4) and the present 
assertion of the Sruti passages regarding the unity of the 
Brahman We do maintain even now the original state 
ment we made in connection with the Sruti-passage, 
' From that Atman alone has sprung the akasa' (Tai 2, 1), 
that the creation, subsistence and absorption of the world 
is due not to pradh^na but to the omniscient and omni 
potent Lord who is at the same time eternally pure, 

i To know that clay is modified into vessels is only useful to know that 
clay alone w the reality evtn so, the knowledge that Brahman as capable of 
producing the world is only useful to know chat the changeless and qualities 
Brahman alone w teat 
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intelligent and free And we have now said nothing to 
contradict this, even though we hold the doctrine of the 
unity of the changeless Brahman 

To explain the same The infinite names and forms 
arebornofavidyaandareno doubt the root cause of the 
phenomenal world, but they cannot be said to be of the 
nature of God, for while God is intelligent, they are non 
intelligent Nor can they be said to be different from 
him, for if they are supposed to exist apart from him, 
they will lose their non intelligent nature They are 
therefore said to be indescribable , or as Sruti and Smrti 
would call them, they are the miya, the sakti or the prakrti 
of the omniscient God And yet God is different from 
them as is clear from the passages 'Akasa (Brahman) 
indeed is the revealer of name and form , that is Brahman 
m which these are contained ' (Cha 8, 14, 1), 1 Let me 
produce name and form ' (Cha 6, 3, 2), ' The wi«e Atman 
produced the forms and after giving them names, is calling 
them by these names' (Tat Ar 3, 12, 7), 'He who turns 
one seed into many' (Sve 6, 12) Just as akasa, which 
is independent and different from jars, appears to be 
limited on account of them, even so, God who is indepen 
dent and different from names and forms only appears to 
be dependent on them for the purpose of ruling over them 
And just as the portions of akasa, notwithstanding their 
being one with the universal akasa, are limited by the 
walls of the jars, even so, the individual souls, though 
one with the Atman, appear different on account of the 
bodies or the names ana forms of avidya Naturally, 
God too appears in relation to them in the phenomenal 
won'a'asarm'er, anrfas fceingommscient ana' omnipotent 
Otherwise, from the view point of one who is liberated 
from upidhis by means of knowledge, the Atman will 
never Be conceived as presenting the distinction of the 
ruler and the ruled, or appear as omniscient, omnipotent, 
etc 'Where one 6ees, hears orunderstands nothing el<e, 
that is the infinite" (Cha 7, 24, 1) , ' When the 
Atman only has become all this, what else should 
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one see, and by what means?' (Br 2,4,14) As is clear from 
these passages, the entire phenomenal world does not 
existforhim who has realized the Atman. TheBhagavad- 
gita too tells us that in reality there isnosuch relation of 
the ruler and the ruled ' God is not the author of the 
actions or the fruits thereof, nor does he receive anybody's 
sins or merits People are deluded because their knowledge 
is enveloped by ignorance '(B G 5,14-15). The practical 
point of view, on the other hand, admits the distinctions 
of the phenomenal world. God is spoken of as ' the 
king and the protector of all things , the support and the 
bridge of the worlds, so that they may not be confounded ' 
(Br 4, 4, 2} 'He resides in the hearts of all beings, and 
by his power turns them all, as if they are mounted on a 
machine ' (B G 18, 61) It is from the viewpoint of 
thehighestreahty,then,that the SQtrakara too hasestak 
listed the identity of cause and effect What was asserted 
by him in the previous Sutras, vis Brahman is the ocean, 
and the world is the waves, was with reference to 
the phenomenal world ; and this was allowed to be con- 
sidered as real from the practical point of view The 
pannamavada is accepted by the Sutrakara (Brah SO 1, 4, 
46 , 2, 1 , 24), so far as it is subservient for the purpose of 
devotion to saguna Brahman For it is only then that 
the world becomes real and God is considered as 
omniscient, omnipotent and omnipresent 

{Bfiaue — when « exists, ca — and, upslabdheA — because it 
is Sound 1 

And because (the effect) is found only when 
(the cause) exists 15 

It is possible for a jar to exist only when the clay 
exists and not otherwise , similarly a piece of cloth can 
exist only when the threads exist and not otherwise 
The effect, in other words, is non-different from the 
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material cause The presence or absence of a thing, 
on the other hand, which has no causal connection with 
another, is not at all dependent on the presence or 
absence of that other thing The presence of a horse is 
equally possible whether the bull is present or not 
The potter is the efficient cause of the jar, but the jar 
can exist m the absence of the potter The effect can 
never, however, be independent and different from its 
material cause 

It may be said that fire and smoke continue to be 
two different things, though smoke is seen only when 
the fire exists But this is wrong, for smoke may be 
observed in a jar m which it is collected even though 
fire is extinguished The argument is not improved 
even if it be said that a particular kind of smoke which, 
for example, is seen springing forth from an object does 
not exist unless fire exists For what is required in es 
tablishing identity is not only the presence of the cause, 
but also the presence of the consciousness of the cause 
along with the presence of the consciousness of the effect 
The jar inevitably makes us aware of its material cause, 
the clay , smoke, on the other hand, does not make us 
conscious of fire 

Or the Sutra may be taken to read as qi^l^ OT^sif: I 
(Bhwat ca upalabdheh), and then it means that the non 
difference of effect from cause is not only to be believed as 
true because &uti says so, but also because it is a fact of 
perception What we call cloth is nothing but threads 
which we perceive crossing each other breadth wise and 
length wise Thethreadsagainarenothmgbutcolleetions 
of finer threads which we can perceive, and the fine 
threads agiin, in their turn, arc made up of still finer 
threads, and so on It is these perceived facts which 
enable u° further to infer that the smallest parts of things 
are ultimately nothing but the three elements of fire, 
water, and earth, represented by the three colours of red, 
white and black (Chi 6,4) These three colours further 
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are nothing buttheir cause, the wind: the wind is nothing 
but akasa; and finally the aiasa is nothing but the highest 
cause vtz. the one, non-dual Brahman. Therefore Brah- 
man alone and not pradh.ma or any other thing is the 
object of all the means of proof 

fSartuat — oiumg to existence, ca-and; aiarasya-of 
what is afterwards J 

and because the (effect) which comes into being 
afterwards (is said to) exist (in the iorm of causb 
before). 16 

The effect, the present world referred to in the Sruti 
passages, ' All this was existing before ' (Cha 6, 2, I,), 
* In the beginning, this was verily the one Atman only ' 
(Ait. Ar 2, 4, 1, 1), is stated to have existed before its 
appearance in the form of its cause, the Atman only. 
In other words, Sruti tells us that the effect is non-different 
from its cause. Reasoning also favours this conclusion. 
How can one thing emerge from another unless it is 
present in that other in some form 7 Can oii be produced 
by crushing the sand? If the world did not exist in 
the Atman prior to its beginning, it would never hive 
existed in the form in which it is. Besides, just as the 
Brahman remains the same in a!! times, even so, the world 
which was one with Brahman before, will also continue 
to be one with it after its emergence from the Brahman. 
What exists now as before is the only one Reality viz. the 
Brahman; the world," in other words, is non-different 
from its cause, the Brahman. 

3IH5?l^ii i iu% ^1 'trR&B'TO initio; I 

fAsat — non-existence, vyapadesat — being mentioned; rta — 
not, jti cet — i/ so, na\ dharmantarena — due to another 
quality, val yaSefat-on account of complementary sentence ] 

"The world is unreal if onfy it ia thought of as enattng independently of 
Biahmin 
V 17 
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If it be said that (the effect does) not (exist 
PRIOR to its being produced) on account of its beino 

MENTIONED AS NON EXISTENT, (WE REPLY) THAT IT IS NOT 
SO, FOR WITH REFERENCE TO WHAT FOLLOWS (THE MENTION 
OF NON EXISTENCE IS TO BE INTERPRETED AS ONLY MEANING) 
ANOTHER QUALITY 17 

When the Chandogyopanisad speaks of 'non existence 
alone in the beginning' (3, 1 9, I), it does not mean absolute 
non existence of the effect, but means the non existence of 
only names and forms which evolve later on m course of 
time For that whn.h was first referred to as non existent, 
was afterwards referred to as existent A thing which 
is absolutely non-existent can never become an existent, 
nor can it assume any form But a thing which i< non 
existent on account of the unevolved condition of name 
and form, can exist later on, on account of the evolution 
of some name and form When the effect therefore is 
said to be non existent, it only means that the name and 
form of the effect was non existent during the time when 
the effect was existing in the form of cause Besides, 
the words * this ' and ' was " clearly point out that pre' 
dication made in the Sruti passage is not with reference to 
absolute non existence, but with reference to the world 
of names and forms 

Similarly, the being which is spoken of as 'non- 
existent ' in the Taittinyopanisad (2, 7, 1) does not 
meanabsolutenon existence, font is further saidaboutthat 
non existent being that it got itself manifested into the 
wonU Titos means ttat tnere was somernmg, nz the 
Brahman, before the world of names and forms came 
into existence In short, if by the word ' sat " we mean 
the world of names and forms, by the word ' asat ' we 
do not mean the non-existence of it, but the existence of 
it without the names and forms 
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[Tutyteh — from reasoning , sahdantaiai—fro~n another 
Srut\ passage, ca — and] 

From reasoning and prom other Sruii passage 

18 

That the effect exists before its production and that 
it is not different from the cause can be ascertained froai 
reasoning as well as from Sruti To proceed tc reasoning 
first 

Cur ordinary experience tells us that milk, clay and 
gold are taken by people n order to p-o Juce out of them 
curds, jars and ornaments, respectively No one who 
wants curds will expect to have it cut of clay, nor will 
any one expect to have jars out of trilk This means that 
the effect esists in the cause prior to its produi tion For 
had the effect been really non existent before it« produc 
tion, there is no reason why curds be produced out of 
milk alone or jars out of clay Besid»s all the effects 
being equally non existent, anything might come out cf 
anythng else 

In order to explain the origin of effects, an asatkirya 
vadm may »av that there exists in each caus» a special 
power to produce a special effect , eg, milk has the 
specific capacity to produce curds , clay has got the 
specific cipacity to produce jars But this is to abandon 
tre asatl aryavnda and to assume something prior to the 
effect which forthwith becomes the effect If on the 
other hand, the specific power also is conceived as non 
existent before its appearance, or as different from both 
the cause and the effect, then a= said above, anything may 
come out of anything else In other words just as there 
is no reason why a jar only may be produced out of clay, 
even so there would be no reason why it should be 
produced on account of the specifit power if the latter is 
either non-existent before its appearance or is different 
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from both cause and effect, viz. the clay and the jar. So, 
once again, we are led to believe that the effect is nothing 
but the cause, even though we introduce a third some- 
thing viz. the causal power between the two. No one, 
as a matter of fact, is ever conscious of the cause and effect 
or of substance and qualities etc. in the manner in which 
one is conscious of two distinct and separate things like a 
horse and a buffalo. 

It may be said that the cause and the effect or the 
substance and the qualities etc. do not appear different 
because they are held together by the connection known 
as samavaya, and not because they are identical with 
each other. But the so-called samavaya must itself either 
be connected with the terms between which it exists or 
be independent of them entirely. In the first case, to 
explain the one connection of samavaya we have to 
postulate a second connection; and in order to explain the 
second connection we have to postulate a third, and so on 
ai mfmitum. In the second case, the cause and the effect 
or the substance and the qualities will fall apart from each 
other, and appear as totally disconnected. To avoid this, 
if it be said that samavaya can act alone without being 
further connected, then samyoga too being a connection 
between two things may not likewise require the further 
support of samavaya, as the Nyaya-VafSesikas hold. 
As a matter of fact, the notion of the relation of samavaya 
is useless because experience tells us that substance and 
qualities, cause and effect etc. are identical in essence. 

Again, if the relation between the cause and effect 
is considered as that which exists between the parts and 
the H'iaJ?, and the two ate ssid to be held up together by 
samavaya, we may very well raise the question regarding 
the manner in which this takes place. If the whole resides 
in all the parts simultaneously, then the whole may not 
be perceptible at all; for instance, the other side of a jar 
willnotbeincontactwiththeeyeatall. If, on the other 
hand, the whole is said to reside in some pottions or the 
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parts successively, then no doubt the knowledge of the 
whole is inferrable from the perception of a part; for 
instance, the knowledge of a part of a sword held in hand 
makes us aware of the whole of it, even though we have 
no visual or tactuai knowledge of it, on account of the 
sword being hidden in the sheath. Yet the hidden parts 
of the sward which come m contact with the inside parts 
of the sheath are admittedly different from those of the 
sheath This means that we introduce a new series of 
parts between the original parts and the whole, or between 
the cause and the effect. To pervade the second series 
of parts, the whole will again have to be conceived as 
consisting of a third series of parts of its own, and so on 
ad infinitum In short, the effect will be further and 
further removed from the cause 

The effect as a whole cannot be said to reside in 
each one of the parts, simultaneously, for otherwise it 
will be more than one whole. Devadatta cannot reside 
in Srughna and Pataliputra at the same time, that is pos' 
sible only when there are two men, Devadatta and 
Yajnadatta Nor can the whole reside m each one of the 
parts simultaneously, in the manner in which the one 
samanya or jati of cow is said to reside in each of the 
cows at the same time For just as every cow manifests 
the samanya, every part of the cause might manifest the 
whole of the effect But thisisnot invariably experienced 
Besides if the whole were to reside fully in each part, one 
may as well have the milk of cow from her horns. 

Morever, if the effect be non-existent before its 
origination, there would be no action of origination itself 
because origination implies a reference to the particular 
effect and to the substratum in which it takes place. 
Walking is understood as an action with reference to the 
man who walks The origination of a jar implies that the 
jar alone is being produced out of clay; it does not imply 
that the efficient cause like potter is being originated. 
For it is there already as a fact So unless the existence 
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of the jar is assumed before it is produced, m the form of 
its cause, nz , the clay, the very sentence ' the jar is 
originated ' will have absolutely no meaning To say, 
in reply, that origination instead of being an action in 
some substratum is simply the fact of the effect s being 
connected with existence, is to speak w hat is impossible 
For, as experience tells us, there can be some connection 
between two existing things, and not be'ween two things 
which do not exist at all, nor between two things one of 
which exists and the other does not How can a jar 
which has not come into existence be connected, in a 
moment prior to its existence, with clay which already 
exists 7 Moreover, existing things alone, such as fields 
and houses can be spoken of as having certain limitations 
But how can absolute non existence or that which is 
absolutely featureless be spoken of as 'being prior to' 
origination 7 To say that the son of a barren v. oman 
was the king before the coronation of Purvavarman, has 
no meaning For the son of a barren woman is not only 
non existent, but is an unreality , and therefore no tempo 
ral limitation can be set to htm Even so, at no time, will 
the absolute non existence of the effect, e g a jar, be a 
reality, though there may be the efforts of the potter 

If the non existent can never become existent, then the 
asafHryavadin may say that there would be no purpose 
for the operative causes like potter and others which 
bring the effect into existence If the effect exists in the 
cause and is non different from it, where is the need of the 
potter to bring out a jar into existence, just as there is 
no need of him to bring into existence the clay which 
already exists without any reference to him ' But what 
happens as a matter of fact is that people do strive to 
bring about the effects, and so it is that one must assume 
the non existence of the effect prior to its origination 

We reply that the purpose of the operative agents is 
simply to arrange the cau*e in the form of the effect No 
doubt, the form of the effect too is present in the cause. 
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for we have already said that there cannot be any effect 
without a cause The form too is not altogether new, 
and so a mere change in form does not transform one 
thing into an altogether different thing Devaditta may 
bring his arms and legs close to his body, or may stretch 
them out, and yet he is recognized as the same man 
Similarly, people may be seen in changing moods and 
conditions, and yet they are always recognized as the 
same, whether as, father, mother, or brother It may be 
said that they are recognized as the same persons because 
their different conditions are not separated by death, the 
Jar on the other hand is said to be different because the 
clay is as good as being destroyed But we reply that 
this is not correct Milk continues to exist under a 
different form, when we say that it has become curd 
And even where this continued existence of the cause is 
not perceivable, for instance, when the seed is not seen 
to exist in the tree, we have to direct our att ntion to the 
earlier stage* of the tree, such as the sprouts, and find 
that they are nothing but the later stages of the seed 
Because we choose to call arbitrarily the appearance and 
the disappearance of the sprouts as birth and death of 
the seed respectively, it doe« not follow that the seed 
really dies and the sprouts come into existence as some 
thing altogether new What takes place, as a matter of 
fact, is that it is the seed which becomes visible m the 
form of sprout, with the accumulation of particles of 
matter, and it is the seed again which becomes invisible 
and not non existent, when the sprouts or the particles 
of matter change into something else If, in spite of this, 
we believe that the nan existent becomes existent, and 
the existent becomes non existent, we may as well believe 
that the unborn child in the womb of the mother and 
the same child in the cradle after it is born are altogeth 
er two different children or that the same person is 
different altogether in his childhood, youth and oldaee 
Hereby we have incidentally refuted the Bauddha 
dectnne of momentary existence, for we have proved 
the eternal, continued existence of cause 
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That the operative- agents have no purpose to serve 
is a charge which can be laid at the door of the asatkarya- 
vadm himself For non-existence cannot be the object 
of any activity It cannot be modified in any way by 
activity, just as the sky is not modified in any way by 
weapons Nor can the cause e g , the clay, which is 
said to be samavayl and existent, be the object of the acti- 
vity of the operative agents, for if the effect, which was 
non existent, is to ar-se from a cause which is different m 
nature, then anything may arise from anything else And 
if to avoid these unpleasant conclusions, the asatkarya- 
vadm would say that the effect is nothing but a 
specific power of the cause, then he would thereby 
on\y accept the position of the sa f iiryavadin The 
conclusion we reach, therefore, is that causes 
like milk and clay become known as effects when 
they assume the form of curds and jars, and that it is 
impossible to establish even after hundreds of years that 
the effect is different from the cause This leads us to 
the further conclusion that Brahman is the ultimate cause 
of all. and that it is Brahman alone which appears like an 
actor in this or that form of effect and so becomes the 
explanation of the whole of the phenomenal world 

We have proved so far by means of reasoning that 
the effect exists prior to its origination and that it is non- 
different from the cause A passage from the Chando 
g> opanisad, unlike the passage referred to in the preceding 
Sutra, refers directly to the 'existence of the Being which 
alone was in the beginning, without a second (6, 2, 1) 
Then a subsidiary reference is made to the opinion of 
others who call the Being as non existent, but it is immedi- 
ately pointed out that the existent cannot come out of the 
ncn existent, and that therefore ' all this was existent 
alone in the beginning ' But the word ' this ' which 
indicates the world refers by way of identity to the word 
' existent ' which means the Being or the cause of the 
world In other words, this passage also shows that the 
effect exists poor to its origination in the form of cause 
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and is identical with it, and proves thereby the earlier 
assertion made in the same Upanisad (6, 1, 3) that the Brah- 
man or the cause being known, everything else becomes 
known. On the asatkaryavada theory, on the other 
hand, the cause may be known, but the effect being 
different will remain unknown. 

fPa/auat— li^e a piece of cloth; ca— ani J 
And just as a piece of cloth (is not different 

FROM THREADS). 19 

Just as a rolled piece of cloth is not different from 
what it becomes when it i» spread out, similarly the effect 
is not different from the cause. The only difference 
between the two conditions is that what is not manifest 
in the cause becomes manifest in the effect The length 
and breadth of the rolled piece of cloth which were not 
manifest, become manifest only after it is spread out. 
Similarly, the piece of cloth which is not manifest in the 
threads becomes manifest on account of the operative 
agents such as the shuttle, the loom and the weaver. 

IXatha — just as, ca — and, pranadt — breath and others J 

And just as the pranas (function dipperbntiy 
in different conditions) 20 

The different pranas such as prana, apana vyana 
etc are not really different from their causal condition 
viz the wind, yet, so long as they are contained within 
their cause, their only function is to keep the body alive 
But when they manifest as separate from one another, 
they not only keep the body alive, but also cause the 
limbs to move This means that movement which was 
not manifest in the cause becomes so m the effect. The 
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whole world then being an effect of the Brahman is not 
different from it, and so Brahman being known, every 
thing else becomes known (Cha 6, 1, 3) 

fJtam-the other, vyapadesat-being mentioned, hifrt (benefit)' 
a\aranKi\ (things hfte «ot-doing)-tJo/tf (defect)-pnsa\Uh 
(would follow) | 

The other (i e the individual soul) being 
mentioned (as non different from the brahman), 
the defects (of the former), as, for instance, of not 
doing what is beneficial would belong to 
(Brahman) 21 

Whether ' the other ' means the individual soul 
according to the passage ' I hat thou art, oh .Svetaketu,' 
(Cha 6, 8, 7) or the Brahman according to the passage, 
* having entered into the products, such as, earth, water 
and light, in the form of jiva, it thought of conceiving 
names and forms ' (Cha 6, 3, 2), what Sruti wants 
to convey is that the individual soul and the Brahman 
are identical It follows from this identity therefore that 
the power of creation belongs to the individual sou! also 
But instead of producing things which might be beneficial, 
how is it that the individual soul has produced a net- 
work of suffering, viz , birth, death, oldage and disease? 
No free person would like to build a prison as his house 
How would that pure Atman look upon the physical 
impure body as part of itself? Would it not free itself 
of the evil consequences of its actions and enjoy only the 
rewards 7 The individual soul would have remembered 
itself as the author of creation, and therefore withdrawn 
into itself the entire magical illusion of creation But 
the pity is that the individual soul cannot withdraw hu 
own body even All this therefore goes against the view 
that the world has been created by an intelligent cause 
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f Adhi\ajli-what is more, tu-but, bhcda-difference, nirddat- 
being pointed out J 

But (Brahman) is different (from the individual 
soul), for the difference is pointed out (by Sruti. 
And so the defects do not belong to Brahman) 22 

But as against the view of the purvapaksin, the 
creator of the world as we consider him is not the jiva but 
the Brahman which is declared by Sruti as different from 
the jiva, and as being omniscient, omnpotent, eternal, 
pure, intelligent and free From the view point of such 
Brahman, there is nothing beneficial to be done or harmful 
to be avoided There is nothing which it cannot know 
or do, creation or destruction it can do with great ease 
The individual soul, on the other hand, being different in 
nature, the various defects mentioned by the purvapaksin 
belong to it That jiva and Brahman are different is 
evident from various Sruti passages, such as, ' The Atman 
indeed is to be seen, heard, thought of and meditated 
upon ' (Br, 2, 4, 5), ' He should be the object of the desire 
to know, and of careful seeking * (Cba, 8, 7, 1), ' Then, 
during sleep, the jiva becomes one with the Brahman ' 
(Cha 6, 8, 1) , ' The embodied soul becomes Jodged in the 
prajfia Atman' (Br 4, 3, 35) In all these and similar 
other passages, actions such as seeking, seeing, and me- 
ditating on the part of the jivatman point to him as the 
subject and the Paramatman as the object 

It may be pointed out that non difference also of the 
jiva and Brahman is stated by Sruti in the passage ' That 
thou art ', and so difference and non difference being 
contradictory, they cannot both be true But, we say 
in reply that they can co exist in spite of the apparent 
contradiction Just as the false limited akasa in the jar 
can co exist with its contradictory vis the one unlimited 
Skasa, even so as explained already more than once, the 
limiting adjuncts of the self such as body, manas and 
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senses, which arise out of the names and forms of avidya, 
are felt to be real But they are seen to be mere illusions, 
the moment the consciousness of the non-difference of the 
jiva and Brahman arises in us. Then there comes an end 
to all the practical distinctions of wrong knowledge, and 
with them vanish also the sarhsaric condition of the soul 
and the notion of creation on the part of Brahman 
Where is the room, then, for the defect of not doing what 
is beneficial ' And where is the room for the creation of 
the world at all 7 But so long as the illusion lasts, there 
is room for the wrong notions such as the self is hurt, or 
the soul dies So long too Brahman is different from the 
jiva, and becomes the object of inquiry and search So 
long, too, the jiva is only a creature and not the creator 
The defects therefore do not belong to the Brahman 

[Aftn«-adt-i)at-!ii^e stone and others; ca — and, tad-that, 
tmupapamth — cannot be had J 

(The creation) being (wonderful and different) 
like stones and others, these (defects) cannot be 
conceived 23 

Just as stones present a great variety among them, 
some of them being more or less valuable like diamonds, 
lapis lazuli, and ' suryakanta and some so ordinary and 
valueless as can be thrown at dogs and crows; or just as 
the same piece of ground yields different trees like sandal 
and cucumber, which have different leaves, flowers, 
fruits, fragrance and juice; or just as the same food assumes 
tbi form of blaad, hair etc; even, so, within the same 
Brahman there may seem to arise the distinctions of/various 
effects, such as the jiva and the ISvara. Brahman however 
is not at all affected by the defects of the jiva and the 
world; for as Sruti declares all these distinctions have 
their origin m speech only, and are fate the phantom' 
of a dreaming person. 
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lUpasattihara — collection, dariatwt-bemg observed, na-not, 
Hi cet — if it is said, na, tyiravat — Iilje mi!i^, h— for J 

If it be said that (Brahman) is not (the cause) 
because it is (elsewhere) observed that (instruments) 
are being collected (for production of something), (we 

SAY) NO, FOR LIKE MILK, (BrAHMAN MAY ACT ALONe) 24 

Potters and weavers are seen to collect the material 
and the means such as clay, wheels, thread and shuttle 
before they produce the jars and cloth But Brahman, on 
the other hand, though intelligent like a potter, cannot be 
thought of as first providing itself with material and 
instruments, because it is conceived to be without a 
second Brahman, therefore, it may be said, cannot be 
the cause of the world 

To this we reply Brahman can be conceived to be 
the cause in much the same way as milk or water can be 
said to be of curds or ice It may appear that milk must 
be heated first before it is turned into curds But had 
there been no original capacity m milk whereby it changes 
into curds, no amount of heat will be able to do so 
Otherwise one could have turned akaSa or wind into 
curds by heating it What heat does is only to hasten 
the process of turning milk into curds Brahman, on 
the other hand, does not even require this much help of 
extraneous circumstances to transform itself into mani- 
fold effects For as Sruti says, ' Nothing remains to be 
done by him, for He is already perfect, nor does He req uire 
any instrument, for there can be none else who is equal 
unto him, much less superior to him Various and 
supreme are His -powers, knowledge and strength are 
natural with him' (Sve. 6, 8) 
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\Veva-adt-vat — h\e gods and others; apt — also, \o\c — 
in Sastra, etc} 
And like gods and other beings as mentioned 
in Sastras, (Brahman) too (may be able to produce) 25 

The opponent may admit thatnon-intelligent things 
like milk may change of themselves without any extraneous 
help into curds and other things, but he may point out 
that Brahman being intelligent like potter cannot be 
conceived to create without other external means We 
reply that just as gods and sages are reported to 
have the ability to produce palaces and chariots by the 
power of their mere will, or just as the spider creates the 
web of the threads he emits out of his body, or just as the 
female crane conceives without the contact of the male, 
or just as, without being transplanted, the lotus travels 
from one pond to another, even so. Brahman may create 
the world without any extraneous means 

Our opponent may find flaw in our reply and say, 
that the material causes of the things produced in all the 
above instances are not the intelligent souls but the non- 
mtelhgent bodies The palaces and chariots are due to 
the bodies of gods etc, the web of the spider due to its 
hardened saliva, the conception of the female crane as 
due to the hearing of the sound of thunder, and the 
wandering of the lotus from pond to pond is like the 
climbing up of the creeper on a tree To this we reply 
that Brahman is intelligent like potters and gods, but 
unlike them is not dependent on any extraneous means 
for the act of creation Brahman is unconditionally free 
to create 

IKftsna (entire)-prasa\tit (will result), mravayatta — ifil'i* 
out parts, jabda (SruuykppaAQmalation), va—orl 
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There -will resuit either (the change) of the 
entire (Brahman) or the violation of the Sruti 

WHICH TIL1S THAT (BrAHMAN) IS WITHOUT PARTS 26 

To emphasize Vivarta as against Parinann, the 
Sutrakara raises another objection Quoting .Sruti the 
objector says that there are no distinctions in Brahman 
* It is partless, actionless, tranquil, faultless and taintless' 
(Sve 6, 19), 'That heavenly Purusa is without body, is 
both in°ide or outside, and is unborn '(Mu 2, 1, 2), ' This 
great being is endless, unlimited, and consists of knowledge 
alone * He is to be described in negative terms only, as 
neither big nor small ' (Br 2, 4, 12, 3, 9, 26, 3, 8, 8). As 
Brahman is partless, it cannot be said that it undergoes a 
change in one part alone, therefore it may be pointed out 
that the entire Brahman undergoes the change But this 
would mean that Brahman as the cause of all will cease to 
exist, and then there would be no meaning in the exhot ta 
tion that one should 'see' the Brahman There would 
also be no meaning in the exhortation, if by seeing the 
Brahman we are to understand seeing the world or the 
transformed Brahman, for the world is seen even without 
anybody's telling If the world alone exists, then what 
does Sruti mean by saying that Brahman is unborn 7 If 
to escape the faults due to transformation of the entire 
Brahman, the Vedantin would accept that Brahman 
consists of parts, he would contradict all the Sruti passages 
which deny parts to Brahman Besides that which 
consists of parts is of a perishable nature The Vedanta 
doctrine therefore appears to be wholly untenab e 

fSrute^-o/ Sruti tu-but Sahiamu\auvat because Sruti 
is the ground J 

But (it is -not so) oh account or Sruti (being 

AVA1LABII AUD) BIMO THE GROUND (OP BELIEF IN 

Brahman) 27 
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We discard the objection In the first place, the 
entire Brahman cannot undergo transformation For 
Brahman is not only spoken of by Sruti as the source of 
the world, but as existing apart from the world E g 
'the Divine Being thought of entering into the other 
three divinities by its own self and manifest their namei 
and forms' (Cha, 6,3,2), 'Such is the greatness of Gayatn, 
greater than it is the Purusa, for one foot of him is all 
these bhutas, while his three other feet are in the immortal 
heaven ' (Cha 3, 12, 6) Again, had the whole of the 
Brahman been transformed, there would have been no 
meaning in its being described as ' residing in the heart' 
and the jiva being described as ' being one with it during 
sleep' (Cha 6, 8, 1) Besides, if Brahman were completely 
transformed, it would have been visible, just as the 
world is, but that it is not the object of perception proves 
that it exists in an unmodified form 

Secondly, we do not seeany contradiction between the 
partless nature of Brahman and its not undergoing trans- 
formation as a whole, though both these facts are declared 
by Sruti, and though Sruti is the only infallible 
source which will make us know the nature of Brahman 
For even when the ordinary things such as gems and herbs 
produce different and opposite effects on different occasions 
and in different places and times, and thereby baffle the 
intellect of man if it is not properly instructed, how much 
more difficult it must be to fathom the powers of Brahman 
by mere intellect 7 Reasoning cannot be applied to what 
is unthinkable, we must resort to Sruti alone to know 
the supra-sensuous 

The opponent may then wish the Sruti itself to 
remove the contradiction The contradiction, he may 
point out is not of the nature of twoalternatives suggested 
in Karma Knnda so that the adoption of one of them would 
remove the contradiction altogether For instance, 
to accept or not the ' Sadasin-cup at the atiritra 
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is left to the option of the man , and so there is 
no contradiction between the two Vedic injunctions. But 
there is real contradiction between the pjrt'ess niture of 
Brahman and its being transformed in the form of this 
world Brahman is either partless or is transfoimed 
partially, if it is partless then it mint get itself wholly 
transformed or not at all, and if it is oily parrnlly trans 
formed, then it consists of parts The contradctory 
statements are not like alternative actions which may be 
dependent on the choice of man, hut relate to the nature 
of an already accomplished fact, va the Brahran, and 
therefore present a real difficulty 

But this is no real difficulty, we say tn reply A 
man of defective vision may see mo-e than one moon, but 
there is only one moon Similarly, though, in reality, 
Brahman ever remains the same, without any change, 
it is still the ground of the multiplicity of name and form 
of the phenomenal world These distinctions of rimes 
and forms are the effects of avidya, and originate from 
speech a'one They are so lliusorj that they appear now 
as manifest, and now as unmanifest, now as different from 
Brahman and now as non different from it, and yet they 
cannot change the nature of Brahman as being without 
parts Even the Sruti-passages which refer to the 
transformation of Brahman have the only aim of directing 
us beyond the fact of creation or transformation to the 
knowledge of Brahman as being the Atman of all, for 
it is only this knowledge which will carry us beyond the 
saih.ara The knowledge of the mere transformation by 
itself, on the other hand, will lead us nowhere It is this 
interest in the Atman rather than m any particular effect 
of creation or transformation which is obviously seen in 
such a passage of the Sruti ' He is not this, He is not 
that, etc ' The negative description is useful to draw our 
attention from the phenomenal world, and fix it on the 
Brahman, which when known will make us fearless like 
Janaka (Br. 4, 2, 4) 

V 18 
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3n?rft %r fafonJT ft i 

lAtmam — m oneS self, ca — and, evath — thus, matrih 
— wonderful, ca, hi — even J 

AND EVEN WITHIN THE SELF WONDERFUL (CREATION) 
LIKE THIS (IS MENTIONED) 28 

We learn from Sruti that * There are no chariots, 
horses and roads ' during the state of dream, but that the 
dreamer creates them (Br 4, 3, 10) Gods and magicians 
too create elephants etc without losing their own unity 
of being Even so, there may exist a manifold creation 
in Brahman, without affecting its real nature and unity 

fSwi-own pa\sa-s\de dosat -due to defects ctf— dud] 

AND BECAUSE (the SAME) OBJECTIONS CAN BE RAISED 
AGAINST (THE OPPONENTS') OWN VIEW 29 

The pradhana of the Samkhyas, too, it may he said, 
must either change into the world wholly or partially, 
and then there remains either no pradhana at all, or the 
view that it is partless must be given up If, to avoid this 
difficulty, it be said that the three gunas themselves are 
the three parts of pradhana, we say in reply that in no 
way it saves the position For, in the first place as the 
Samkhyas believe, the creation is the combination of all 
the three gunas, and so it cannot be said that some one 
or two of them evolve, and the remaining do not Secondly, 
none of the three gunas is considered by the Samkhyas as 
consisting of parts, so that we may say that some of the 
parts evolve and some do not Thirdly, pradhana will no' 
be eternal, if it consists of parts And finally to say that 
pradhana may be considered as consisting of various 
powers is only to say what the Vedantin believes and 
not anything special. 
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The same is the case with the atomists. On the 
one hand, if two partless atoms combine, they can do so 
only by entering into each other and by occupying the 
same space, i. e. together they would form one atom again. 
If, on the other hand, the atom be conceived as coming in 
contact with another in some of its parts, the atomists 
shall have to give up their own view that the atom is 
partless. 

The objections, therefore, which the Vedantin has 
already refuted, cannot be laid against him alone, 

{Sana — all ; upeta— endowed with ; ca — and ; taiiarSa- 
nat — for Sruu tells jo.J 

And (Brahman) is endowed with ail (powers) ; 
por (Sruti) tells us so. 30 

The following Sruti-passages describe Him as en- 
dowed with all powers. ' He is the doer of all and 
desires all, he is all fragrance and all tastes, he enve- 
lopes this all, he is without organs of sense or action, 
and he is fearless' (Cha. 3, 14, 4); 'Whatever he wishes 
and desires is alwiys true' (Cha. 8, 7, 1); " He is omnis- 
cient' (Mu. 1, 1, 9); 'It is by the command of the im- 
perishable Being that the sun and the moon are held up ' 
(Br. 3, S, 9). 

\V\\aray.atvat — on account of absence of organs ; na — 
not; tti cet — i/ it be said, tad — then, u\tarii — has been said.} 

If it be said (that brahman cannot be the causb) 
on account of the absence of organs, (we reply that) 

THIS HAS BEEN (ALREADv) EXPLAINED. 31 
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How can Brahman, it may be asked, be endowed with 
all power, if it is described only m negative terms ' And 
granting that it possesses such pow ers, how can it produce 
the world, because it is ' without eyes, ears, speech or 
mind ' (B r J, 8, 9) 7 

We have already considered this objection while 
discussing Adhyaya I 2,Su 18 20, andAdhya II Pi 1. 
Su 4 The capacity of one being may not be the same 
as that of another Brahman cannot be fathomed by 
mere reasoning, we must know it by means of Auti alone. 
Besides we have already seen that m spite of its being 
without qualities, Brahman can be conceived as being 
endowed with powers so long as it is wrongly believed 
that Brahman is connected with the various distinction" 
of names and forms of avidya. Sruti says in support of 
this, * He holds the things, even though he has no hands, 
runs without feet, sees without eyes, and hears without 
ears' (Sve 3, 19) 

Pia — not, prayojanatvat — there being the motive J 

(Creation is) not (possible for Brahman) because 
there must be motive (ror the activity of inteili' 
gent bungs) 32 

The objector may again point out that no intelligent 
and thoughtful person begins even an unimportant worK 
without some selfish motive, much less will it be m such 
a very important work as creating the universe with all 
the vanea contents in it Sruti tells us that * everything 
becomes dear to us for the sake of the self (Br 2, 4, 5; 
If therefore we attribute some selfish motive to the 
intelligent highest Atman for his act of creation, wc sM» 
be doing violence to his self content nature, if, on tne 
other hand, we say that there is no such motive, there wu 
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be no activity at all , except the activity of a mad man, 
which of course can never belong to the A tman on account 
of his admitted omniscience. Hence, it follows that 
creation cannot proceed from the intelligent Atman. 

\La\avat-as m experience, lila-sport; \a.im\yatli-mere.J 
(The creative activity of brahman) however 

IS MERE SPORT, AS WE HUD IN (our) LIFE. 33 

Just as kings are sporting for no special reason, or 
just as the breathing go:s on naturally (even during sleep), 
even so, God's activity in creation is a natural sport with 
him and so cannot be shown to be due to any other motive, 
even if we resort to Sruti or reasoning Nor can we 
assign any special reason for this peculiar nature or 
svabhava of God. It is possible that one may find some 
motive, however trifling or unconscious, even m the sport 
ofkmgsorin breathing, but there may not be any motive 
for the activity of God For the Sruti says that he has 
no desire which is unfulfilled And yet, we cannot 
compare his activity to that of a senseless man, for the 
Sruti says that he is both omniscient and creator The 
following points must not therefore be forgotten in this 
connection:-(l) That creation is not real from the point 
of view of the highest Reality; (2) That it is only an 
appearance, and so consists of the names and forms of 
avidya; and (3) that the only purpose, which the Sruti' 
passages dealing with creation serve, is to show that 
Brahman alone is the soul of all the created things. 

^ %rnr3iiaqmre*nPU (W-U) 

NrnrrASprq- St flTO^Hrtinfs: ^Tlft I 3» 

f Vatsamya-nairghrnye— inequality and cruelty, na-not ; 
sabehsatvat— being dependent; tatha~-same , hi— also; 
dariayati — Sruti says.Jf 



VIDANTA EXPLAINED 



Inequality and cruelty cannot (be attributed 
to God), for (his activity) is dependent (on merit and 
demerit), besides (Sruti) teus the same 34 

Just as a pole is shaken in order to see if it i« firmly 
fixed or not, even so, an objection is again raised to make 
the Vedanta theory unshakeable It is pointed out that 
because God has made the deities extremely happy, am 
mals extremely unhappy, and men partly happy and un 
happy it appears that he too like ordinary persons possesses 
passion and malice, but this is contrary to the goodness 
which is ascribed to him by clruti and Smrti He may be 
considered as being very cruel because he causes pain and 
the ultimate destruction of all creatures Brahman 
therefore need not be considered as the cause of 
the world 

The blame could have been ascribed to him, we say 
in reply, had God created the inequality without any 
reference to anything outside him Buf being dependent 
on the unequal merits and dements of the creatures, he is 
free from it God is like rain, the uniform cause of pre 
duction The difference lies in the various seeds of rice 
barley etc and not in the ram Similarly, the various 
beings have differences among them on account of differ 
ences in their merits and demerits, and not on account of 
inequality on the part of God Sruti tells us that 1 whom 
soever he wishes to take up from this world, God 
makes him do good deeds and whomsoever he 
wishes to take down makes him do bad deeds 
(Kau 3, 8) But once again, it is not the ""f!"? 1 
wishes of God, but the unequal previous deeds 
of merit and demerit and the desires of beings that 
make them good or bad (Br 3, 2, 13) Smrti too informs 
us that the punishment or the grace, coming from Goo, 
depends on the quality of the deeds of men, and not on 
God, for he ' treats men in the way in which they sh° lv 
their attitude ' towards him (B G 4, 11) 
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f>(a — not, \arma,-ambhagSt~ow mg to absence of duality, 
iti cet-if it be said na anaiitvat-bemg without beginning | 

If it be said that there was no karma (before 
the first creation) on account of the absence of 
duality, (we say that) it is not so, for (samsara is) 
without beginning 35 

If, prior to creation, there was only ' One being, 
without a second then it may be pointed out that there 
was no merit too on account of which the creation might 
be unequal And to say that God is guided by the 
merits of the actions is to argue m a circle, viz action is 
dependent on body and other conditions, and that the 
body and other conditions are dependent on action 
Indeed, God can be said to depend on the merits, once 
the distinctions are granted to be there, but the first 
creation, at least, must be perfectly uniform, because 
there was no action or merit prior to it 

But the objection is not valid, because the world 
has no beginning The seed and sprout appear to be 
dependent on each other yet there is no logical flaw 
because both of them have no beginning Similarly 
merits and inequality may continue to operate upon each 
other because both are without any beginning 

{Upapadyate — w ascertained , ca — and , upa\abhyate—is 
found ,ca, J 

{ That samsara is without beginning) is ascer 

TAINED (BY REASON) AND IS FOUND. (IN SrUti) 36 

For if there be a beginning to samsara, there is no 
reason why it may begin to exist at a particular moment 
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and no reason why the souls once released may not be 
born again And there being again no reason for 
the inequality of pleasure and pain, rewards and 
punishments may come without merit or dement of 
previous actions That God is not the cause of this 
inequality we have already seen Avidya also cannot 
by itself be the cause , for it remains the same in all the 
conditions of life, such as sleep, swoon etc But the 
cause of inequality may be avidya, provided it comes 
in contact with the merits or demerits of actions which 
the people are urged to do owing to anger, hatred 
and desires Moreover to assume that the cause of 
inequality is the body, ts to fall into a circular 
reasoning for there will be no physical body without 
action, and no action without physical body But it 
we believe the sarimra to be without any begin- 
ning, like the seed and the sprout, the causal connec- 
tion between actions and the inequality appears 
reasonable 

Sruti and Smrti also favour the view that the world 
is without a beginning The very word 'jiva ' used 
for the Atman in the passage, ' Let me enter with this 
jiva etc 1 (ChT 6, 3, 2), shows that it has been used to 
denote the function of sustaining the pranas in the body 
of an individual being It is clear therefore that the 
pranas and along with them the bodies of the creatures 
ever existed without a beginning, if at all the use of the 
word ' jiva ' is to be justified The word is not used in 
order to indicate a future relation with the prinis , fj> r 
the future is only a possibility, while the pist is already 
a fact Similarly, the mantra, ' As the creator thought 
of the former creation, he created the sun and the moon 
etc ' (Rg 10, 190, 3) , and the passage, ' Neither the s«P 
port and form (vur the Brahman), nor the beginning nor 
the end of this is Lnown ' (B G 15, 3), show us that the 
samsara 11 without a beginning 



Ar>HYAYA 11, PA. I, su. 37 281 

{Sarva — all; dharma— qualities; upapatteti — being aidil- 
able; cd.J 

And because ail the qualities are available 
(brahman is the cause of the tiorid). 37 

So far, the Sutrakara has removed all the objections, 
such as the difference in the nature of the world and the 
Brahman, and hasproved that Brahman alone is the efficient 
and the material cause of the world. That this cause is 
at once, omniscient and omnipotent, and the ground of 
M5yn, is sufficient to show that no further doubt be 
entertained regarding the Upanisadic foundations of the 
Vediinta doctrine. 

He will now proceed to the Second Pada. where 
the mam concern will be to refute the opinions held by 
other teachers. 
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PADA SECOND 

IRactMa-an-upapatteh— owing to impossibility oj design ' 
na — not , anumanarti — inference} 

And bfcausf the orderly arrangement (of thB 
world) is not possible, the inference (ofthe Samkhya s 
that pradhana is the cause) cannot be (maintained) 1 

The purpose of the Vedanta system is to expound 
the meaning of the Upanisadic passages, and not to support 
orrefutebymeansof logic any particular view And yet, 
it is the duty of every student of the Vedanta to refute 
the Samkhya and other systems of thought, because they 
are merely obstacles to right knowledge Therefore it is 
that a new pada is begun, after having, so far, established 
our own position, which affords the means of moksa to 
those who desire it One may counsel us to remain satisfied 
with our own position and not to incite hate and angJ 
by refuting other views But the refutation too has a 
purpose of its own It is to prevent the ordinary people 
of no great intellect from putting their faith in systems 
which are intrinsically worthless The Samkhya system, 
for instance, is very likely to mislead the ignorant people 
into believing that it contains right knowledge, because 
it appears weighty on account of subtle reasoning used by 
competent authorities No doubt, v. e have already refuted 
the Samkhya and some others on different occasions 
(while dealing with, 1, 1, 5 and I, 4, 23) But this was 
done only to show that the interpretations which they 
put on the Vednnta-passages, which they too advanced 
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for establishing their position, were all fallacious. The 
refutation which we are now going to do will exclusively 
deal with the reasonings which they have adopted, and 
not with the Sruti-passages which they have taken for 
support. 

To begin with the arguments of the Samkhyas. 
Just as vessels made of clay have clay a lone as their cause 
even so, the external or the internal world of effects, 
whether house, body, or mind, endowed as it is with the 
characteristic marks of pleasure, pain and infatuation 
must be supposed to have arisen from a cause which 
must also possess these three characteristics. It is 
these three qualities which together go to form the cause 
known as the three-fold pradhana. Like clay, it is non- 
intelligent ; but it evolves spontaneously into various 
modifications, for the sake of fulfilling the purposes of the 
soul, viz. the enjoyment of worldly pleasures and moksa. 
That pradhana is the cause can also be inferred on ace 
ount of other reasons, 1 such as the characteristic that 
things have measurement or dimensions 

1 The SSmktijri KinVa (15) mention* five such reason*: 

(1) The discrete and Unite things tn the world arc the ejects of conjunction! of" 
the ae.era.1 parts of these thing* A piece of cloth is the effect cf conjunction 
of several threads. There can be no toons for conjunction in the homogeneous one 
Brahman Pradhana, on the other hand, contists cf three guriaa and so affords room 
for then conjunction. The finite thingi of the world therefore have the threefold 
unevolved pradhana as their cause. (2) Pradhana is the common origin of all, 
for just as clay is found in all the -vessels produced out of «% pradhana ia involved in 
all its products (3) The activity of movement or action is teas cnl? in thing* 
which are son intelligent, for instance, a chariot moves on account of presence ui 
it of wood and iron, which are non intelligent things. God can not te the 
cause because he is intelligent; therefore the non-intelligent pradhma must be the 
source of all activity (4) Cause and effect are of the same nature, 
clay is as ncn-intclligsnt as its. effect', wis the vessels Therefore the 
ultimate cause of the world must be as non mtelligent as the world itself It is. 
pradha-n* and not God. (5) The absorption of the : effect too is possible m . 
cause of mnilar nature Vessels of clay can only be absorbed in day The 
non-intelligent _wottd therefore re-juir" for its absorprion a non -intelhgent nii* 
vir the pradhana. 
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It is neither pleasant nor painful in itself, yet it affects 
cne pers in as pleasant, another as painful, and a (bird as 
neither pleasant nor painful, on account of the mental con- 
dition of the persons In other words, it only means thit 
objects such as sound are only the occasions of rousing 
the feelings on account of the desires and mental disposi- 
tion of men The objects themselves do not consist" of 
pleasure, pain and infatuation, which correspond to the 
three gunas of the pradhnna Secondly, if the Samkhyas 
can argue from the partial observation that some distinct 
and limited things like roots, sprouts etc are the result 
of conjunction of several things, to a generalisation that 
all the objects of the world are the effects of conjunction 
of several things, we too can say against them that the 
three constituent qualities of the pradhana, viz thesattva 
rajas and tamas, also arise on account of previous conjunc 
tion of several things, for they too are distinct and separ- 
ate, and therefore limit one another ' Thirdly, as alrea- 
dy pointed out, not all the effects are due to a non intelli 
gent prior condition , they are also due to an intellige nt 
principle beyond it 



IPrdvj-tte/r — bemuse of tendency to actiuity, cd— and] 

And because the tendency towards activity 
(being 1mposs1bie, pradhana is not the cause) 2 

' Jf things were to consist of pleasure palo and irfatuaton sandal raare 
which is ceo! in summer would be so m winter too and thistles which sis eaten 
by camels, wou d have been eaUn by men also svitb pleasure — Bhairati 

s I_irn ration may arise in three ways, due to dimensions duration and In- 
herent nat re The spatial I ra tat nn has to reality no meaning with reference to 
alasA which is one the temporal too dee* not r,i«t for in the scheme of the 
twentyfive principles of the Samthyas there is no pi ce for time the three g nas 
on the other hind may be conceived a. c arb having a separate nberent nature of 
its own but then tbe Samlhyas consider these as infinite and eternal atrecta of 
cradhana 
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Let us leave aside the consideration of the orderly 

a f ra i? g T ent ° f tte WOrlc) Even the on & n: >- 1 disturbance 
™ ™ e t ' iree gunas from their equipoised condition during 
the dissolution of the world, and the consequent subordin- 
ation of two of them to the third one, so necessary for the 
production of the things of the world as classified into 
sattvika, rajasa and tamasa, cannot be attributed to the 
non intelligent, independent pradhana We never see 
the clay changing itself into pots without the help of a 
potter, nor a chariot moving itself without a horse So 
we say that unless there is an ultimate intelligent 
principle, pradhana can never be the cause of the 



No doubt, it is true that the intelligent principle also is 
not actually seen to be active, butitis a matter of common 
observation that the non intelligent chariot is seen to be 
moving only when it is joined with an intelligent being, 
such as ahorse And yet it may be said by the Samkhyas 
that we see the activity in the non intelligent chariot 
as certainly as we see the chariot itself, and that, on the 
other hand we neither see the intelligent principle nor the 
activity located in that principle At best, according 
to them, only the existence of the intelligent principle, 
and not its activity, is inferred on account of the actions 
which take place in a living body, which is dissimilar in 
nature to inanimate things like chariots And so far as the 
existence of the mtell.gence also is concerned, it is fou 
nd only when there exists a body, but when there exists 
no physical body, no_ intelligence too is found In other 
words, as the Lokayatikas consider, intelligence is a 
mere attribute of the body Activity therefore belongs 
only to what is non intelligent 

To this we reply We do not mean to deny activity 
to non intelligent things where it is observed Let it 
belong to them What we want to assert is that it is 
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due to an intelligent principle. For Just as the capacity 
to burn and shine which exists in wood, and which is not 
manifested in mere fireas such, requires for its manifesta- 
tion the conjunction of wood with fire, even so, the 
activity of any non-intelligent thing is seen only when 
the intelligent principle is present and not otherwise 
That is why, as the Lokiiyitikas also admit, it is present 
in a living body and not in a corpse ; present in a chariot 
drawn by a horse, and not in a mere chariot Intelligence 
therefore possesses the power to move, without any 
contradiction. 



It may still be said that because the Atman is, ac- 
cording to the Vedantins, pure consciousness and nothing 
else, it must itself be incapable of activity and incapable 
of making others active But the objection does not 
stand For a thing may be devoid of motion and yet 
capable of moving other things. A magnet may not move 
itself, but moves a piece of iron, colours and other objects 
of sense do not move themselves, but make the eyes and 
other senses active. So, the omnipresent, omnipotent, 
omni=cient God too, being the Atman of all, can move 
the universe, himself remaining unmoved It is no objec- 
tion to suggest that there being only one Brahman and 
nothing else, there can be no motion at all For we 
have repeatedly said that inasmuch as the entire world 
consisting of names and forms has been the work of Maya 
or avidya, God too is imagined to be connected with it 
as the substratum on which the illusion exists Thus 
there is room for activity if the ultimate cause of all is 
taken to be the all-knowing Brahman, but not when it is 
taken to be the non-mtelhgent pradhana. 



tPayah mik, athbu — water; vat — h\e, cet — tatra — 

then, apt — even. 
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Ip it be said that (i-radhana may be active) lie* 

WATER AND MILK, (WE REPLY THAT) THEN, TOO, (iHI 
ACTIVITY IS DUE TO INTELLIGENCE). 3 

Citing further instances of the non-intelligent milk 
and water which flow themselves naturally for the nou- 
rishment of the calf and for the benefitof mankind, the 
Samkhya may wish to prove that the pradhana also, in 
like manner, transforms itself into the world so that men 
should achieve the highest end of life. 

The argument however is not adequate ; for both 
the paitiesnowagree in saying that activity is not observed 
m merely non-intelligent things such as chariots. The 
activitv of the non-intelhgent milk and water like that of 
the non-intelligent chariot, must be said to be equally 
guided by intelligence, and therefore cannot be cited as 
affording a new argument Besides, it is the loving wish 
of the intelligent cow for the calf, and the sucking of 
milk by the intelligent calf, which makrpossible the flow 
of the milk The flowing of water too is dependent on 
the low level of the ground. Besides, in a general way, it 
is dependent on themtelhgent principle viz. the Brahman 
which is present everywhere. Sruti also supports what 
we say : ' He dwells and rules the water from withm' 
(Br 3, 7, 4) ; ' By the command of the Aksa ra some rivers 
flow to the east ' (Br 3, 8, 9). 

The present Sutra may be shown to contradict 
Sutra 24 of adhyaya second, pada first For there, the 
natural change of milk into curds without any extraneous 
cause was used by us as an illustration to show that God 
can create the universe out of himself without the help of 
any other instrument, while here we say that all activity 
is guided by intelligence But there is no contradiction 
between the practical way of explaining things, as we did 
on the foi mer occasion, and the logical way of explaining 
them, as in the present Sutra For even the natural 
way of the changing of milk into curds requites the guid- 
ance of God. 
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{Vyat\re\a~anavasthteh— there being notfiing beyond; ca; 
dnapelyatvat— there feeing no purpose.} 

(AND BECAUSE THERE IS NOTHING BEYOND (PRADKANA 
AS THE CAUSE OP ACTIVITY, THE PRADHANA) CANNOT HAVE 
ANY PURPOSE (TO BE ACTIVE OR INACTIVE) 4 

According to the view of the Sarhkhyas, pradhana 
means the equipoised condition of the three gunas. And 
there being no other principle beyond pradband, there is 
nothing which could make it active or inactive. For 
purusa, in their view, is indifferent and so cannot be said 
either to cause action or the cessation of action, Pradhana 
thus being utterly independent, it is impossible to know 
why it should sometimes transform itself into mahat 
and other things, and why at other times it should not. < 
God, on the other hand, can be active or not as he pleases, 
because he is omniscient and omnipotent and can make 
use of his maya .whenever he wants 

3RT5fr»Trai^i si 3"in?^ i ^ 

{Anyatra-elsetufiere , abhavat-because oj absence, ca, 
na , ttna-adi-vat-hhe grass and other things J 

Nor (does pradhana modify itself) like grass 

ETC. (WHICH CHANGE 1N70 XIILX) . IOR (eXCETT IN THE 

pemaie animal, e g a cow, the change op grass into 
milt) does not exist elsewhere 5 

The Samkhya may again argue that just as grass, herbs 
and water get themselves naturally transformed into milk, 
even so the pradhana may transform itself into mahat 

■ If the activity a uncontrolled, there if BC knowing whin it may continue 
toenst and when it may stop. S<JFP0sin7 the activity to ciea-e la once itartmg 
it miy continue to be without any end or disaolution of the world Or euppoa- 
108 the wor'd la at an end. there may not be any heBinmo, 0 f ,t 
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and other things Foi had there been any other cair* 
responsible for transforming grass into milt, men couW 
have employed it to produce as much milk as »>£P 
liked But as this is not done, the process must be 
considered as natural, and so one may expect the same » 
thecaseof pradhana 

We do not admit this , because we know that some 
other cause is responsible for changing grass into milk, 
It is only that grass, which is eaten by a cow, that changes 
into milk, and not that which is not eaten, nor that which 
is eaten by an ox Besides, an event need not be saw 
to be natural, simply because man cannot accomplish it 
For things not brought about by men, are brought about 
by divine activity And we do find that men too feed 
the cows with plenty of grass etc if they want P«? ty 
of milk Hence it is not correct to say that pradhana 
modifies itself spontaneously like grass and other things. 



lAbhyupagame-admittmg ap\-even artha-abhavSt — there 



Even admitting (the spontaneous activity of 
pradhana, there remains the defect op) there being 
no purpose (for such activity) 6 

Now, if by saying that pradhana is spontaneously 
active, it is meant that it is not m need of any other principle 
beyond it, it must also mean that it acts independently 
of any purpose But to say so is to go against the very 
tenet of the Samkhya view that the pradhana becomes 
active for fulfilling the purposes of man If, ° n 
other hand the Samkhya says that the spontaneous activity 
of pradhana is necessarily purposive, though not dependent 
on some other principle, we must search what that P ur P°i 
is If, in the first place, that purpose is to provide witn 
appropriate pleasures and pains to the Purusa, we na 




being no purpose } 
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to suppose, what is impossible on the Sarhkhya hypothesis, 
that the Purusa who is eternally unchanging undergoes 
corresponding modifications of increase or decrease in 
his nature '. Besides, there would be no release, because 
experience of pleasure and pain has been now accepted 
as the only motive for the activity of pradhana. If, 
in the second place , the purpose is to achieve the liberation 
of the purusa, it is merely to conceive the superfluous 
that is, something which has already been realized ; 
for the purusa was in the condition of liberation even 
before the activity of pradhana Besides, if the motive 
is not to provide with the pleasures and pains of life, 
there would be no empirical experience of worldly life, 
such as sounds, colours etc. If, again, in the third place 
the purposes be conceived as both mundane pleasures 
and pains, and liberation, we shall find that in reality 
neither is possible. Liberation is not possible* because 
the objects produced by pradhana are infinite and so there 
would be no occasion at all for final release. Satisfaction 
of the desire to fulfil the human ends cannot, as a matter 
"of fact, be attributed to pradhana, because it is not 
intelligent ; nor can any desire be attributed to the purusa 
because he is said to be pure and partless.' 

If, to avoid all these difficulties, the pradhana is said to 
be active on account of its inherent power to produce, and 
on account of the inherent power of the purusa to 'look 
on ' at things produced, we observe that there will be 
endless existence of this sarpsara on account of the 



■ Even a phenomenal change cannot be ascribed to the purusa, inasmuch as 
the conception of adhy2sa or sunenmpcsition of one thing on another, as in the 
Vedinta, is foreign to the theory of the SSnUryas— R.tnaprahha. 

sAs said above, liberation is already an accomplished fact: it does not 
tequice the activity 'of pradhana for its coming into being. 

jDesireisa kind of dirt of the mind, which ,s otherwise pore and is 
endowed with the Capacity to h»» the. dut.nctton between, good and bad 
nghTand menu? en T Desire obstruct, this capacity Just a. dose on a mirror 
obstructs its capacity to reflect things. 
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imperish-ible nature of these two powers In other words 
once again, there will be no liberation at all Hence 
it is incorrect to say that pradhana becomes active for 
the sake of fulfilling the purposes of the purusa 



[Puru;a, ajwauat-IiJje magnet , iti , cet , tatha-api — " ien 
then} 

If it is said that (purusa moves the pradhana, 
as A (lame) man (may lead a blind man) or as the 
magnet (may attract the iron), even then (the difpi 
culty remains) 7 

If the purusa is said to move the pradhana, then, in 
the first place, the Samkhya has to abandon his own 
position, wz , that the pradhana is active on its own 
account, and that the purusa possesses no moving power 
How indeed should the indifferent, inactive purusa move 
the pradhana 7 A lame man, no doubt, may lead a bund 
man by mounting on his back, but he leads him by means 
of words etc How can the purusa who is devoid or 
action and qualities be expected to move the pradhana 
Similarly, the magnet comes near the iron and then att' 
racts it But the purusa and the pradhana are permanently 
near each other, and so there would be perpetual activity 
and no final release Besides, the magnet is require" 
to be made clean before it can be expected to attract iron 
The purusa, on the other hand, is already pure Hence 
the illustrations are inadequate So, between the non- 
intelligent pridhana and indifferent purusa, there beingno 
third principle, there can be no connection at all betwee 
the two Besides, as proved in the preceding Sutra, 
there can be no purpose of the activity of pradhana, even 
though it is now assumed that that activity is caused DJ 
purusa The highest Atman, on the Vedantic doctrine, 
is only indifferent so far as its own nature is concerne 
Still it is considered as active in its relation to may . 
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and that is why there is no inconsistency' to say that 
the Atman is both active and inactive. 

{AngitM-rdntion of pruicijial (and subordinate); anupapa- 
ttefr-bemg impossible , ca-and.} 

And because (the three gunas) are not related 
as principal (and subordinate, pradhana cannot be 
active). 8 

Pradhana means the equipoised, eternal condition 
of the three co-ordinate, independent gunas of sattva 
rajas and tamas. So, the moment any one of them becomes 
superior to others, the very characteristic nature of the 
gunas and therefore of the pradhana itself will be lost. * 
And as there exists no external principle to disturb the 
gunas, the evolution of the universe will not be possible. 

JAnyariia-in another way , anumitau-if inferred ; ca ; 
jna!a\t (-intelligence ; viyogat-bemg devoid of.} 

And though another inference be made (the 
defects remain) because (pradhana) is devoid of in- 
telligence. 9 

The Samthya may say that as he has no proof to 
hold that qualities are unchangeable and without relation, 



i The Samkhya view 13 contradictory, beoajse The purusa la conceived to 
be both inactive and the mover of pradhana. The Vedanta view, on the 
other hand, has no such contradiction, because there la the conception of adhyasa 
(supenmposition) arising out of ignorance or Maya The Atman appears to be the 
creator of the world and the subject of empirical eapenence, on account of ignor- 
ance But from the point of view of one who has real knowledge, there being no 
plurality, the Atman u neither the creator nor the siibiecr of empirical eaperience, 

a Pradhana will therefore neither be considered as Kutasthamtya (eternal 
by itself) nor pannamimtya (eternal as a process). 
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he may infer from the nature of the effects that the quail 
ties have pot, in spite of their equipoise, the capacity to 
change and produce the effects Even then, we reply 
that the argument will contain the defect we havealready 
pointed out, viz , that there will be no orderly arrange 
merit of the world, if the pradhlna is non intelligent 
And if, to avoid this difficulty, the Sarhkhya would say 
that pradhana too is intelligent, then he will not differ 
from us at all For what we call Brahman, he will call 
pradhana And there will be only one intelligent principle 
which will also be the material cause of this multiform 
universe Granting further that the gunas are capable 
of undergoing inequality in spite of their equipoise, they 
will never be unequal in the absence of an adequate cause- 
So there may not be any evolution of the world at all 
Or if the gunas somehow happen to be unequal without 
any cause, they will always remain so, and there will i>e 
perpetual sarhsara and no release 



IVtpraU/edhat-owmg to contradictions , ca-and , astma 
iijasat/i-not satisfactory} 

Besides, (the Samkhya doctrine) is unsatisfactory 
on'account of its contradictions 10 

The Samkhya doctrine, moreover, contains many 
contradictions Sometimes, they say that there are seven 
senses, sometimes eleven 1 In some places, they tell us 
that the five subtle elements (tanmatras) evolve from the 
great principle (mahat), while m other places, they are 
said to evolve from the consciousness of the ego (ahamkara) 
Sometimes, they speak of one internal organ viz , 'he 
intellect (antaljkarana), sometimes of three viz mind, 
intellect and egoism Besides, it is well known that 



I Five senses of acton five of knowledge and mind or five senses of action 
mind and the sense of touch which functions for the five senses of knowledge 
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their doctrine contradicts the Sruti teaching that God 
is the cause of the world 

At this, the Snmkhya too, brings a counter attack 
The Vedanta doctrine also, says he, cannot be accepted, 
because even the practical distinction which the whole 
world is making between a person who suffers and his 
suffering is not possible on the Brahmanic theory The 
sufferer and the suffering will be considered as the attri- 
butes of Brahman itself, and therefore the teaching of 
the Sruti that knowledge should be attained for the 
purpose of putting an end to all suffering, loses its signi 
ficance A little consideration however will show that 
these are different though connected Just as the 
flame though distinct cannot exist apart fron its light 
and heat, or just as, even in the illustration used by the 
Vedantin,' the sea water, can never be conceived to be 
permanently different from the waves and foam, which 
are sometimes manifest and sometimes not, even so the 
Atman must be thought of as essentially connected with 
its attributes of )iva and samsara, or which is the same 
thing, as the sufferer and the suffering In other words, 
if the Atman is essentially and permanently bound up 
with the sufferer and the suffering, though not the same 
as the latter, there will be no release at all 

That the sufferer and the suffering are two different 
things from the practical point of view can be seen m 
another way also An object of desire is different from 
the person who desires it, otherwise there will be on 
desire at all A flame e g , does not desire to have light, 
for it possesses it already "Nor can it be said that the 
object of desire desires itself, for this is nowhere seen 
The relation implied in desire, cannot be established with 
reference to one thing or person only, it requires two 
terms to relate, uiz , the object of desire and the person 



'The Vedantin show* that the Ataaan may remam the same even though the 
attributes pass away 
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desiring it. The same holds good if instead of desire 
there is aversion. Nowthere beinga far greater number 
of objects of aversion or dislike than that of like both of 
them are generally known as the objects that cause 
suffering to man. ' To return to the point, if both the 
sufferer and the suffering go to form one self, there would 
be no release But if they are two, then thete is the 
possibility of release, inasmuch as the cause of bondage, 
viz , wrong knowledge may be removed 

We reply that all this reasoning is pointless For 
Brahman being the only reahty, there can neither be the 
sufferer and the suffering as two distinct things, nor any 
relation between them Fire can neither burn nor illumine 
itself, even though it may be said that it possesses the 
attributes of heat and light, and grows in volume etc 
No doubt from the practical point of view, it may be said 
that the Sun is the cause of suffering, while the living body 
which is scorched by the heat is the sufferer Yet we 
cannot admit the argument of the Samkhya that the 
suffering or pain may in reality belong to the intelligent 
being alone, and not to the non intelligent body, on the 
ground, as he says, that if it were to belong to the latter, 
it would, as the Carvakas hold, cease with the cessation 
of the body, and that there would therefore be no need 
to search for the means of liberation of the soul For, 
apart from the fact that nobody can ever imagine a 
disembodied being becoming the object of suffering, the 
Sarhkhya too, on his own theory, cannot admit the soul 
or purusa who is essentially pure to be affected by pain 
either directly by itself or indirectly through the con- 
nection of the body Nor, again, can the connection cf 
pain and purusa be established through the connectirn 
of purusa and sattvaguna, and through the affection of 

'Things which are liked and are dear to man are in the first place ff* in 
number Secondly these are hard to be acquired Further they s^use great 
ansj-ety while protectu g them and if lost cause great sorrow Besides it J not 
always that they aie 'oved and lited Sandaf is good in summer. bJt not 
in Winter — Marathi Trans by Abhyantar jjastn Vol II Page 61S 
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sattva by rajas. For there can be no connection between 
the non-intelligent gunas and the intelligent and partless 
purusa. And finally if the purusa be supposed to suffer 
as it were, simply because he is said to be reflected in the 
sattva, we have no objection to his being so imagined to 
suffer, as it were. But to suppose that an amphisbena 
is like a serpent is not to make it poisonous, nor is it to 
make a serpent non-poisonous by supposing it to be like 
an amphisbena. Thus, on the theory of the Sathkhyas, 
too, the relation between the sufferer and the suffering is 
not real; or which is the same thing as the Vedantin says, 
it is the effect of avidyS. The fact of suffering and the 
distinction between the sufferer and the suffering are 
in other words, inexplicable and unreal. 

The Samkhya may again take a new line of thought 
and argue that the purusa is capable of suffering on account 
of the non-discrimination of the fact that he is different 
from pradhana, and that therefore there will be release 
for him as soon as there will be the separation from him of 
the cause of. non-discrimination, viz. the tamoguna. But 
this is to make the release all the more impossible. For, 
as the Samkhya believes, the tamoguna, which is the root 
cause of non-discrimination and non-release, is as eternal 
as sattva; and as the conquest or defeat of one guna by 
the other is neither fixed nor everlasting, the tamas may 
at any time again overpower the sattva, and thus clouding 
the intellect of man may again bind him." 

To the Vedantin, on the other hand, mok$a, or final 
release is an undoubted fact. For the Atman alone being 
theone existing entity, and the so-called plurality having 
its origin in speech, as the ChSndogyopamsad says 
there cannot be any such distinction or relation as exists 



1 The Samthya argues that the intellect or the aattvasjuna becomes clouded 
by the nooJueroi.iUt.oi. of ta<e... and K. the purus. e.perance. the 
..iffrrTnc VnKanced by raja. The puru}. becomes overpowereJ. in other 
;S b, .he ^n».l.tSof pradhan.. vVhen. however, the non-d .e, 
»oeV'w an end hy the dominance, of satey. oyer Mm... there a 
release. 
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between subject and object or between sufferer and 
suffering in spite of the cognition of these in practical 
life 

To refute now the atomic theory of the VaiSesikas 
who argue as follows. White threads produce a white 
piece of cloth, and not of any other colour From this 
we can infer that qualities which are found in the cause 
reappear in the effect So, if we assume the intelligent 
Brahman as the cause of the world, we should expect the 
same quality of intelligence in the world also But, as 
this is not, we conclude that Brahman is not the cause of 
the world 

It is this reasoning which the Sutratara shows to be 
fallacious, by taking his stand on the theory of the VaiSe- 
sikas themselves 

[MaJiat-dirglia-wit — as having dimensions tpovm " s 
k mahat ' and dirgha, va-cr, fhsva-parimandalabyarii 
from what is minute and spherical J 

And, just as (dyads and triads possessing dimen- 
sions Op) ' MAHAT ' AND ' DIRGHA ' (ARISE FROM ATOMS 

possessing) minuteness and sphericity, (even so, the 

WORLD MAY ARISE OUT OF BRAHMAn) 11 

The theory of the Vaisejikas is as follows -'The atoms 
are spherical, though specific atoms hive got specific 1 
qualities During the time of dissolution, they do not 
produce anything, but at the time of a new creation, 
they come together on account of the force of the unseen 

I Earth atoms have got for instinct the four qualities of colour taste smell 
and touch water atoms have three except smell fire atoms have two VIX 
colour and touch while air atoms have Onlj- One quality vlt touch 
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merits and dements of the actions of the souls, and being 
combined with the will of God, produce the entire world 
of effects Along with this production, the qualities of 
the causes are reproduced in the effects Thus w hen 
two atoms produce a dyad, the white colour of the atoms 
is produced in the dyad, but not the original sphericity 
or ' panmandalya ' of the atom. For the dyad is said to 
assume the new dimensions of ' anutva' (smallness) and 
'rhasvatva' (shortness) When two (four) dyads, in 
their turn, combine to produce a tetrad, it is the whiteness 
of the cause which is found to be repeated in the effect, 
but not the dimensions, for the tetrad assumes the new 
dimensions of 'mahatva' (largeness) and 'dirghatva' 
(length) Similar is the case when many simple atoms, 
or many dyads, or an atom and a dyad combine to produce 
new effects 

So, lfat every stage, whilepassing from atom to dyad, 
or from dyad to triad and tetrad, dissimilar qualities are 
produced on the VaiSesika theory, we have to say that 
on the Vedanta theory also, there may arise the non 
intelligent world from the intelligent Brahman 

At this, the Vaisesika may say that the products like 
dyads, triads etc being endowed with qualities opposed 
in nature to those of the causes, it is not possible for the 
latter to overcome the former and reappear in their place 
But non intelligence is not a quality opposed m nature to 
intelligence, it is merely the negation or absence of intel- 
ligence, and so there is nothing to prevent the Brahman 
from reproducing its quality of intelligence in the world 

But the argument is not correct For, in the first 
place, the intelligence of the Brahman is not produced m 
the world, just as sphericity of the atoms is not produced 
in their effects It cannot be said, in the second place, 
that the old qualities cannot be repeated because the 
effect is being endowed with new qualities For, as 
the Vaisesikas hold, substances are, in the first instant, 
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devoid of qualities, but become endowed with them only 
in the second instant, and so, it is possible that the old 
qualities can reproduce themselves in the effects during 
the period in which the latter are without any qualities 
Nor can it be said, in the third place, that the old qualities 
like sphericity etc are incapable of reproducing themselves 
inasmuch as it is these which create new and dissimilar 
qualities in new effects As Kanada says, the new 
qualities such as 'mahatva' (largeness), and 'dirghatva' 
(length) arise out of plurality or largeness contained in 
the cause, anutva (smallness) and rhasvatva (shortness), 
on the other hand, arise when there is neither plurality 
nor largeness in the cause In other words , as Kanada 
himself tells, these new qualities do not come out of the 
original qualities- of sphericity etc (Vai Su 7, 1,9 and 10 
and 17) Nor finally can it be said that the plurality of 
the constituent members of a cause or the duality of them 
bemg contiguous' with the effects produces the 'mahatva 
or 'anutva' in them, though it is not so with sphericity 
etc because these qualities of the cause instead of being 
contiguous with the effects, are, on the contrary, remote 
from them As a matter of fact, all the qualities of the 
cause must reside in it in exactly the same manner, that 
is, either on all or on some of the parts of the cause, and 
are therefore equally contiguous or not with the effect 
The reason then why sphericity etc are not seen repro 
duced in the effects is not that they are not contiguous, 



i When two atoms combine to make a dyad the number two u said to be 
contiguo s with the dyad while the panmandajya or the sphericity of the 
atoms is not said to be so contiguous with the dyad And further Just as 
the dysd is dependent for its existence on two atoms taken together a id not 
On each of the two atoms taken separately so also the number two eaists m 
the two atoms taken together and not on each of them taken separately The 
sphericity of the atom however exists on each atom separately and not Oil 
two or mote atoms taken together Therefore It 13 that sphericity is said to be 
away or not cont guous with the dyad Similarly the mahat (largeness) of 
triad is s multaneoualy present on the plural number of the dyads— out of wh ch 
the triad arises — and so is contiguous with th tr ad The anutva of the 
dyad on the other hand resides on only one dyad and not on severil dyad* 
taken together and so is not cent guous with the triad Ve 5u Maraud 
Trans Abhyantar &Mtri Vol II Page 6S9 
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but that they have this natural mode of behaving Why 
then can we not say with reference to the intelligence of 
the Brahman that it has the natural way of not being 
reproduced m the world 7 

Besides, we do find that from the quality known as 
conjunction, (samyoga) of the threads, there results the 
substance via a piece of cloth , and so the statement that 
the cause and effect are similar in nature is not true If 
the VaiSesita would object to comparing a quality with 
substance and thereby prevent us from saying that the 
Brahman, as substance, can producea dissimilar effect, we 
reply that we are only interested in pointing out that the 
effect is dissimilar from the cause Besides, there is no 
rule that while adducing examples one must choose the 
example of a quality, when the quality is under discussion 
or choose that of a substance when the substance is under 
discussion Kanada himself cites the example of a quality 
when substance is under discussion, as in Sutra, 4, 2,2, "In 
asmuchas the conjunction of things perceivableand things 
imperceivable, is itself imperceivable, the body is not 
composed of the five elements * The meaning of the Sutra 
is that just as the quality of conjunction which is said to 
be inherent in the perceptible earth and the imperceptible 
akala, is itself imperceptible, even so, if the physical 
body were to reside or mherein its constituent five elements 
some of which (vi? the earth, water and fire) are percepti 
ble, and some (viz air and akasa) are not, it toowould have 
been imperceptible But the body is perceived, and hence 
it is not composed of the five elements It is thus that 
Kanada himself has given the lead in comparing the quality 
of conjunction with the substance, viz the body 
Besides in Sutra 6 of Pada 1 of -Adhyaya 2, we have 
shown that the effect may be different from the cause 
And though this is a repetition and we could have 
avoided it (as we once did avoid a repetition while 
dealing with II, 1, 3 and 12) what we wished 
to do here is to refute the Vaisesiias on their own 
ground 
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lUbhayathatn—both ways, na, \arma— activity, atah— 
hence, tat-abhSvah— absence of that J 

NO ACTIVITY (IS JFOSSIBLb) NOTWITHSTANDING BOTH 
WAVS , HENCE THE ABSENCE OF THAT (viz THE CREATION 
OF THE WORLD) 12 

Now begins the refutation of the atomic theory 
which can be stated thus A piece of cloth is connected 
with the threads which are containedin it by the relation 
known as samavaya ', and the several threads are brought 
together by samyoga ' In general, we may say that the 
parts inherent in any whole are brought together by 
conjunction , and that all things which consist of parts 
such as mountains and seas, or the four elements of earth, 
water fire and air come out of the different combina- 
tions of four kinds of atoms It 15 these things which can 
be considered as wholes of partsand which canultimately 
be said to be produced out of atoms and disintegrated 
back into the atoms, at the time of the dissolution of the 
universe But the atom being the limit of divisibility 
cannot be dissolved or destroyed At the time ofcreation 
therefore the atoms of air first come together on account 
of the motion caused in them by the unseen merits 
and dement;, of the souls, and thus it is that dyads, triads 
etc of the element of air are produced only to give rise 
to the air itself Similar is the production of the other 
three elements of fire, water and earth in succession, and 
of the physical body and the senses This is how the 
whole universe has come out of atoms As for the 
qualities of the successive products, they are, as already 
seen, like those of the earlier causes The quality of 
whiteness for instance of a piece of cloth is the same as 
that of the threads Such, in brief, is the view of 
Kanada and his followers 
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To tins we reply In the first place, it must be ad- 
mitted that the conjunction which takes place between 
the several separate atoms at the time of creation is due to 
some action, like the one required in bringing about the 
conjunction of threads into a piece of cloth The action, 
in. its turn, implies some effort on the part of the soul, 
or some impact of one thing against another, like the 
impact, for instance, of wind with the tree, or of the hand 
with the thing which is moved by it The effort of 
the soul is possible only when the mind is joined with the 
soul, and the impact only after the creation of the pro ducts 
hkewind etc Butneitherispossibleduringthecondition 
of dissolution, because there is neither the physical body, 
nor any evolved product or thing except in its atomic 
condition Therefore the causes which are only possi 
ble to exist after the creation of the world cannot be 
thought of as existing before it and producing the initial 
action necessary for the conjunction of the atoms 
Creation therefore out of the atoms is inexplicable 

If, in the second place, it is said that it is the principle 
of * unseen ' accumulation of merits and dements that 
causes the original motion of the atoms, we reply that this 
is not possible at all, whether the principle resides in the 
sou] or in the atoms For it is a non intelligent principle, 
and as already shown in our examination of the tsamkhya 
view, a non intelligent thing cannot of itself be the cause 
of any action Nor can we suppose that the principle is 
guided by the soul, because the soul too is not intelligent 
on the Vai=esika view Even if the ' unseen * principle 
is said to reside m the soul there will be no connection 
between the principle and the atom , and if the soul is 
said to be connected with the atoms and so indirectly, 
if the unseen principle in the soul is said to be connected 
with them, there will be perpetual activity and perpetual 
creation 1 and therefore no dissolution at all Hence 

1 This will occur especially when the Ijvara who is according to the 
Vaise. Va eternal and self console™ » luppo.rd to he ,he cause of the action 
In the atoms on account of the guidance of the unseen prmcple in the 
individual souL 
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in the absence of any definite cause of action, there will 
be noactivitymtheatoms Hence, further, there villi be 
no conjunction of different atoms and no formation of 
dyads, triads etc. In other words, there will be no 
creation at all. 

Supposing the atoms combine, do they interpenetrate 
each other or are joined only partially ? In the former 
case there would be no increase in volume or size , and 
m the latter, the atoms shall have to be conceived as con- 
sisting of parts.' And even if they are imagmed to be 
made up of parts, due to their position and direction m 
space, their conjunction will be an unreal thing of imagina 
tion, and so will not be useful as an efficient cause in pro 
aucmg dyads, triads, etc And finally, as seen above, 
just as creation of things becomes impossible on account 
ot any visible cause of motion and the consequent conjunc- 
tion of the atoms, even so, the dissolution of the world 
will be impossible in the absence of any visible cause for 
the separation of the atoms Nor can the situation be 
saved by resorting to the unseen principle as the cause of 
isso ution, for it may explain the occurrence of 
pleasures and pains in this world, but not the state of 
complete dissolution in which there is neither pleasure 
nor pain In short, in the absence of any cause, seen or 
unseen, for the motion and conjunction of the atoms 
there will be neither creation nor dissolution possible on 
the Vaisesika theory It must therefore be rejected 

(Samavaya, abhyu/pagamat— being admitted, ca. sSmyat— 
owing to resemblance anavasthitcA—on account of regress 
ad infinitum J| 
And because the inciusion of Samavaya which 

RESEMBLES (THE DYAD IN ITS RELATION TO THE ATOM") 
LEADS TO REGRESS AD INFINITUM (THERE WILL EE NEITHER 
CREATION NO R DISSOLUTION) 13 

1 CWquently en the former view there will be no product™ of artf 
distinct effect the latter u airoply a contradiction of the Vaneiila tvpothe- 
iie — Ratnaprabha 
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The relation of samavaya (inherence) too in the doc 
trine of the VaiSesika will not be sufficient to explain the 
creation and the dissolution of the world. For just as a 
dyad which resides or inheres in two atoms is absolutely 
different from them, even so the relation of inherence 
or samavaya which is equally different from the two atoms 
must reside in them on account of a second relation of 
samavaya But this second relation will similarly require 
a third, and so on ad infinitum It may be said that 
samavaya is never seen as an unconnected relation or 
as depending on some other connection, so that it may 
ultimately lead to the regress On the contrary, ft may 
be shown to be eternally present in the things which are 
seen here and before us 1 But m that case, samyoga 
(conjunction) also, we reply, can be said to be eternally 
connected with things which are joined together, and 
need not therefore depend on a further connection viz. 
samavaya, as the Vaisesika supposes Like samyoga, 
samavaya is a distinct relation, and so ought to depend 
on some other relation Nor can it be said that samyoga 
is dependent on another relation because samyoga is 
the name of a quality, while samavaya is self-sufficient 
because it is not a quality But this is no proof For 
categories other than the category of quality, such as 
'karma' and 'samanya' are m need of the relation of sama- 
vaya The one thing which is common to both samyoga 
and samavaya, and on account of which samyoga is de- 
pendent on another relation, is the fact that both of 
them are absolutely different from the terms they relate, 
and so, samavaya too is dependent on a second samavaya 
Now, as seen above, this involves the regress and makes 
the last term of the series inexplicable inasmuch as there 
is no relation beyond it with which it must be connected 
to have its own being possible But being connected 
with this inexplicable last relation of samavaya all the 
earlier relations of samavaya also are as good as naught 
So ultimately, in the absence of samavaya there will be no 

P tr piece of cloth on thread* quauttea and action* in a substance or 
eautence in .ub.tance. quant, and etc 
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production of a dyad out of any two atoms There 
ill therefore be no creation on the atomic theory 

P^ttyatii — permanent, end — only ca — and bhavat — 
hecause of existence} 

And because of existence (of the natural 
activity or non-activity of atoms) there will be the 
continuation of it 14 

Now the Vaisesika may resort to four possibilities 
Either the atoms are naturally endowed with activity, 
or with non-activity, or with both or with neither Jf 
the first, there will be perpetual creation and no dis> 
solution, if the second, there will be perpetual dis- 
solution, and no creation the third is a statement of 
contradiction, and if the fourth, the activity or other- 
wise of the atoms must be due to some other cause 
Now if this cause be the 'unseen' accumulation of merits 
and dements, the very proximity of it with the atoms 
will cause permanent activity, otherwise there will be 
inactivity again 

?qif^*rara few i ?^ 

\Ruptidt~rnatvat — on account of possessing colour and 
others, viparyayab — opposite darSanat — because it is 
observed} 

And opposlte conclusion (will follow) if atoms 
are endowed with colour etc, as is observed fw 
daily experience), 15 

Our ordinary experience tells us that things possess- 
ing colour and other qualities are more transitory and 
gross than their causes A piece of white cloth is 
bigger and more easily perishable than the filaments 
Therefore the atoms of the VaiSesikas too, if admitted as 
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i ha\mg colour, taste, smell and touch, must be due to 
some other cause, and must be gross and transitorv in 
comparison with that cause 

And if atoms have a cause, then {Canada's definition 
of a permanent thing as 'That which has existence but 
no cause', (Vai Su 4, 1, 1) cannot he made applicable 
to atoms The second reason also which Kanada gives 
for the permanency of the atoms, viz that 
if they too, as causes, are not permanent then there would 
be no meaning in making a specific reference to the lm- 
permanence of the effects (4, 1, 4), is not at all adequate 
No doubt the prefix * lm ' (a) can never be applied to the 
word ' permanent ' (nitya) and the word ' impermanent' 
can mean anything unless there is something which is 
permanent But this is no reason to suppose that the 
atoms alone are permanent, for as we, the Vedantins, 
hold the Brahman is the permanent cause Besides, 
the mere use of a word need not be taken as a sufficient 
ground for the existence of a thing implied by that word, 
on the contrary, the thing which is the content or meaning 
of the word must be first established as existing by other 
means of knowledge And if * ignorance ' of cause, that is 
the * non perception of the cause of atoms which exist 
themselves and which produce perceptible effects by their 
being combined,' is given as the third reason (4, 15) for 
believing that theatoms are permanent, we may say that 
this is too wide For thereby we may believe that like 
atoms the dyads also are permanent, because they exist 
and produce perceptible effects like jars and cloth, 
and are themselves produced by atoms which are non 
perceived If to avoid this difficulty, the Vais'esika would 
say that he means by * ignorance ' or * non perception ' 
of cause only the non existence of a material substance 
responsible for the production of the effects, and that 
thereby he would prevent the dyads from being consi 
dered as permanent on account of atoms being there as 
the material substance out of which the dyads have come 
into being, then this is nothing but a repetition of the 
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And as there arises the defect both ways. 16 

The four elements of earth, water, fire and air are 
seen to possess in decreasing number from four to one, the 
qualities of smell, taste, colour and touch, and are therefore 
endowed with increasing fineness ' Water is subtler 
than earth because it doesnot contain smell; fire is subtler 
still because it lacks both smell and taste ; and air is the 
subtlest of all becauseit lacks all the qualities except touch. 
Now if the specific atoms also are likewise supposed to 
possess qualities in decreasing number, the atoms which 
have the largest number of qualities will, necessarily, 
in view of the principle just observed, be larger in volume 
and grosser in quality than those which have a small number 
of qualities. But, in that case, they will cease to be called 
atoms. And if, on the other hand, m order to maintain 
the equality of all kinds of atoms we suppose that they 
have each only one specific quality, the effect too will 
have only one quality. Fire will be devoid of touch, 
water of colour and touch, and earth of touch, colour 
and taste. Or again, to maintain the equality, we suppose 
that each kind of atom is endowed with four qualities, 
then contrary to actual experience, we shall have to believe 
that water has smell, or that fire has smell and taste.or 
that air has smell, taste and colour. Hence we conclude 
that the atomic theory is not acceptable. 

fApartgrahat — because not accepted, ca — and, atyantath — 
completely; anapefoa — disregard)]. 

And as it is not accepted (by any competent 
person) it is to be completely disregarded, 17 

the other hand, non-distinct from the earth, and so the destruction of the jar 
means th- destruction of a particular condition of the earth It indicates on!? art 
avastha-nasa and not avarupa-nasa 

i Water enters through smallest pores where eand will never enter. A ray ot 
light travels through water without disturbing the particles of water Air 
moves through sunshine without disturbing the rays of the sun. and without 
casting any shadow of its own Tbere'bre a.r is the finest element of all. 
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or a cow which is red, or a lotus which is blue, is not at 
all seen separately without at the same tune being white 
red, or blue In other words, the adjective, white, red 
or blue can have its being only in some substance Similar 
ly, action, generality, particularity and inherence belong 
to and are found m substance or dravya alone 

Now what appears to the Vedantin as an instance 
of non difference or identity may appear to the Vaisesika 
as an instance of mutual dependence or ayutasiddhatva 
But what after all does the Vaisesika mean by it ? If 
he means thereby the existence of two things in one and 
the same place, he will contradict the authority of Kanada, 
according to whom * a substance begets a substance, 
and a quality begets a quality ' (Vai SQ 1, 1, 10) the 
threads produce a piece of cloth , and the colour of the 
threads produces the colour of the cloth But this means 
that the piece of cloth occupies the space covered by the 
threads, while the colour of the cloth occupies the space 
covered by the cloth and not that covered by the threads , 
whereas by the hypothesis of ayutasiddha, the colour of 
the cloth and the cloth it elf ought to have occupied 
one and the $ame space covered by the threads If he 
were to mean by ayutasiddha, the existence of two things 
in one and the same moment of time, even the two horns 
of a cow would be an illustration of if And finally, if 
he means by it identity in character, there would be no 
difference between substance and quality 

Equally fallacious is the view of the Vaisesika regard- 
ing the relations of conjunction and inherence between 
things whreh ate separate and between things which ase 
mutually dependent respectively For the cause (e g a 
piece of cloth) which exists one moment at least prior 
to its effect (viz a quality) cannot be said to be insepar- 
able from it The Vaisesika may say that it is the effect 
which is inherent in the cause, the quality, for instance, 
cannot exist independently and apart from a piece of cloth 
But how can the quality which has not come into 
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existence (and which, as the effect of cloth, comes into 
existence at least one moment afterwards) be related to 
the cause at all? Nor can it be said that the effect comes 
into existence first and is then related with the cause 
i'or this is to aaroit that the effect exists prior to its 
coming into existence, and there/ore to admit that the 
effect is not incapable of separate existence This 
necessitates in spite of his belief the further admission 
that the connection between the two independent, 
separate terms of cause and effect is conjunction and 
not inherence And if the afensia can be said to be 
related to all other things by means of sarhyoga and not 
samavaya, even if there is no activity on the part 
of the things to be so related, it will also contrary to 
his belief, be readily accepted that there would likewise 
be the connection of sarhyoga and not samavaya bet- 
ween the cause and the effect also 

Besides, there exists no sound proof to show that 
sarhyoga and samavaya are themselves some actual entities 
beyond the things in which they exist as relations That 
they have names of their own and produce peculiar cogni- 
tions in us, just as pots and other things are named and 
produce cognitions peculiar to them, is no sufficient reason 
to believe that they are actual things For things in this 
world have first got an original nature of their own, before 
they acquire a name and 3 new nature on account of their 
being related with other things Devadatta, for instance 
has always got one and the same original meaning, vir 
that he is a man, though he may acquire new names and 
meanings on account of his social relations He becomes 
inown as a learned Brahmin, as a young or old man, or 
as father, son, brother etc A numeral remains the 
same, though it may have different meanings when it 
occupies different positions such as the tenth or the 
hundredeth place Sarhyogi and samaviyi, on the 
other hand, do not indicate anything by which we an 
discern their own nature, apart the nature from £h,ch 
they accrue from the relatedness of the thing. Dm 
datta is discerned and known distinctly as a man even 
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apart from his social relations or context The names 
and meanings of samyoga and samavaya arise only out of 
the relatedness of things, apart from this relatedness or 
apart from the things related, they have no permanent 
meanings of their own, which might continue even in the 
absence of things so related 

An additional reason why the samyoga cannot exist 
between the atoms and the soul, or between the soul and 
the mind is that these are, as the Vaisraika holds, without 
any parts 1 And if, for the purpose of the theory, the 
existence of the parts is to be assumed, then anything can 
be assumed to exist One may even assume that a hundred 
or a thousand things exist instead of merely six categories 
Moved by compassion, a man may assume that this 
miserable worldly life may come to an end, a wicked 
person, on the other hand, may assume that even the 
liberated souls come back to samsara 

And just as there cannot be any intimate connection 
or samavaya between a diad and the partless akasa, 
as is conceivable between wood and varnish even so there 
can be no such connection between a partite diad and 
impartite atoms If in spite of this, the relation of sama- 
vaya is presumed to account for the dependence of effect 
on cause, there will creep m the defect of mutual depen- 
dence For it is only when the difference between cause 
and effect is ascertained that there occurs the dependence 
of one on *he other, and it is only when the dependence of 
effect on cause is ascertained that it indicates that there is 
difference between the two Thus will arise the defect 
of mutual dependence or what is known as k explanation 
in a circle ,I The Vedantm, on the other hand, is free 



i The impossibility of samyoga between partless atoms on the one hand and 
the soul and the mind on the other excludes the possibility of knowledge as also 
the production of duds and other things 

a This rs known as Xunda badara nyaya Where is the Kunda or the vessel ? 
It is near the Badara-tree And where i* tne Badara treeT It is near the Kunda 
This leads to no conclusion regarding the place of either of thera 
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from this defect because he neither beheves in any differ- 
ence between cause and effect nor in the dependence of 
one on the other To him, the effect is nothing but a 
state of the cause / 

Besides the atoms being limited they must have as 
many hmbs as there are directions, sir, eight or ten', and 
if they have limbs or parts, they are perishable, in spite of 
the Vaisesika claim that they are eternal and partless To say 
thatthesepartsthemselvesarethe atoms does not improve 
the argument For the atoms too being of the nature of 
the four elements must ultimately perish, just as the gross 
elements and the diads etc perish Now this destruction 
of the atoms, as we have already pointed out, need not 
rake place by the disjunction of the parts 
It mav take place by mere transformation into the 
undifferentiated condition of the highest cause, viz the 
Brahman, in the way in which the solid nature of ghee or 
gold 13 destroyed by mere change into liquid form 
Similarly, things may come into being not by conjunction 
of parts, but in the manner in which curds and ice come 
into being out of the original condition of milk and water 

The atomic theory, in short, is based on weak argil 
ments, is against the teaching of the 5ruti that God is the 
highest cause, and is not accepted by competent 
authorities like Manu and others Hence those who are 
intent on having their spiritual good should disregard 
it completely 

man a<?mui: I \< 

{Samudayah — collection ubhayak'-titke — itte to both the 
reasons apt — even, tad aprapnA — they cannot be hud J 

I Thev are m vn East IVest South «nd North and wpward. and dW", 
ward, eiftt <"* <*» ="» direction, and tbe four corner cUrmaoni •*> 
ten VI tbe>ee,ght direction, and tbe two direction, of upward, and downward. 
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Notwithstanding the assumption of collections 
due to both the reasons, they a re not proved. 18 

Having shown the inadequacy of the semi-nihilistic ' 
doctrine of the VaitSesikas, we now proceed to show that 
the thoroughly nihilistic doctrine of the Buddhists is all 
the more unworthy of being taken into consideration. 
The doctrine assumes three main forms, either because 
Buddha himself held different opinions on different occa- 
sions, or because it was taught to three types of disciples 
who differed in their intellectual capacity.* The Realists 
(Sautrantikas, and Vaibhasikas) are those who believe in 
the reality of everything; the Idealists or the Vijnanavadins 
arc those who hold that thought alone is real; and the 
Nihilists or Sunyavadins are those to whom everything is 
void or unreal. 

To refute the realists first. According to them both 
the external world of elements, sense organs and qualities 
and the internal mental world are real. The external 
world arises out of four kinds of atoms, which are either 
hard, fluid, hot or mobile, according as they are of earth, 
water, fire and air, respectively. The internal world 
which constitutes the experience of man consists of the 
five groups (skandha) of sensations, knowledge, feelings, 
names and impressions (i. e. the skandhas of rupa, vijnana, 
vedana, samjna and samskara). 

As against this we observe that neither the atoms 
nor the skandhas are able to achieve the two-fold groupings 
as assumed by these realists. For the atoms as well as 
the sftandfias are non-inteHigent; and if ac zl! they are 
assumed to be active of their own accord they will never 



.1 Everything except atoms, akaai, tune, apace, aoul, mind, samanya, viSeja, 
samavaya and a few qualities, is perishable according to the Vailcsikaa This is 
rtmi-nihilism But the momentary character of all things u the common view of 
all the schools in Buddhism, and it is this which ultimately leads to perfect 
nihilism. 

a E g The Madhyamlkas are said to he of mediocre intelligence, 



316 



VEDANTA EXPLAINED 



cease to be so, and hence there will be no nirvana Even 
the activity of the mind, which might be supposed to be 
the cause of the groupings, will not be possible on the 
Buddhist view, without the accomplishment of the 
groupings, that is, without the presence of the body 
Nor does the theory allow the existence of any other 
permanent and intelligent being such as the soul which 
enjoys, or the Lord who governs Nor again can a chain 
of cognitions of one's own self as ' I am ' be the cause 
For if the chain is different in character from the several 
momentary cognitions of which it is made, it is to admit 
the permanent Atman of the Vedantin But if the chain 
too is momentary, there i< left no scope for it to be active 
and to bring into being the external and the interna! 
worlds 



Jltflretara — jucc«siot, fratyayatmt — because of causal hn\s, 
iti cet — 1/ it be said, na utpatti-ongm matra — only 
mmttcatvaC — bang the cause J 

If it be said that (groupings of atoms andskandhas 
are formed) on account of successive causal links 
{ofavldya, samskaras etc , we say) it is not so, for 
they only explain the origin (of new successive links, 
and not the formation of the groupings) 19 

It may be said that even in the absence of a permanent 
ruling principle, the samsara is made possible, on account 
of the- causal force of a series' which begins with avtdyi 
and ends with death and return to life These links m 
the chain follow upon each other as surely as water pots 
on a wheel and explain the sarhsara 

i The series consists of such membera as avidya sanskara vijnana nama- 
rupa aidayatana sparaa vedana ttsnS upadaaa bhava jati and oldage, death 
etc 
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But the argument cannot be accepted, because it 
merely accounts <br the origination of the several members 
m the series by reference to the preceding members in the 
same It does not explain how the external and the 
internal groupings are formed If, as we have already 
pointed out, it cannot be proved even on the Vaisesika 
theory how the atoms are combined, in spite of the fact 
that the theory admits the existence of permanent atoms 
and of souls in which the unseen fruits of actions reside, 
how much more improbable it must be for the Buddhists 
to explain the combinations, when the atoms are said to 
be momentary, and are devoid of any connection with the 
souls and with the unseen fruit 7 The series of avidya 
and other things, being itself dependent on the assemblage 
of atoms and skandhas, cannot be the cause of the latter 
Avoiding these difficulties, if it be said that the series of 
avidya and others as well as that of atoms and skandhas 
on which it depends are simultaneously responsible for 
the continued existence of samsira, we have to ask a 
further question, whether the successive groupings of 
atoms and skapdhas are like unto each other or unlike 
In the first case, in spite of his good or bad actions, man 
will never be able to obtain the bodies of birds and animals 
or of angels and gods, in the second case, man may change, 
at any time, even while living, into an elephant or a god 
Besides, if even the souls have got a momentary existence, 
it is inconceivable how they can wait till the objects of 
enjoyment are formed for their sake or till the time of 
f nal release Release or enjoyment too serves no purpose 

lUnar — subsequent , utpade — as it arises, ca—and. 
purva — preceding , mrodfcat — on the destruction J 

AS EVERY NEW (MOMENTARY THING) ARISES ON THE 
DESTRUCTION OF THE PRECEDING, (THERE CANNOT BE ANY 
CAUSATION TOO AMONG THE MEMBERS OP THE SERIES OF 
AVIDYA ETC ) 20 
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There cannot exist any causal relation between 
any two momentary things because it is only after the 
first has ceased to be that the second comes into existence. 
Howsoever the antecedent may become developed and 
possess power, it cannot produce the consequent unless 
contrary to the theory of universal momenrarness, it is 
assumed that the antecedent lives for the second moment 
and actually exerts influence in order to be connected with 
the second thing The existence of the antecedent by 
itself is not again sufficient to produce the consequent, for 
there can be no consequent worth the name which has 
not in it the essence of the antecedent But to admit 
this is to give up the view of momentariness and to say 
that the essence of the antecedent continues to remain 
the same till the moment of the production of the 
consequent 

Besides what does the Buddhist mean by origin and 
destruction of things' If thereby we understand the 
nature of a thing, then whether the thing is destroyed or 
not, it is as good as saying that the thing is maintaining its 
own nature, in spite of the view of momentariness V 
origin and destruction are the earlier and later stages of 
one and the same intermediate thing, even then it is as 
good as admitting that the thing lives at least during three 
moments of time And finallv, if they are absolutely 
distinct and separate from the thing just as a horse is 
different from a buffalo, even then we reach the s 3111 ^ 
conclusion The thing is eternal because it is not affected 
either by origin or destruct on And further, if origin 
and destruction were merely to imply the perception and 
the non perception of a thing, they would then refer to 
a percipient being and not to the thing at all Hence it 
is that the Bauddha view is untenable? 

[Asati— when absent, pratijOS— statement, 'uparodhafi— 
the contradiction, yaugapadyath — .simultaneity, anyatha 
otherwise J 
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(if the effect is present, even) when (the cause 
i') absent, there will result the contradiction of the 
admitted principle, or else simultaneity (of cause and 

EFFECT) 21 

If it be said that there may be an effect even if there 
is no cause, the original principle of the school that the 
mind and its states arise on account of four different causes ' 
will have to be given up Besides anything may come 
into being at any time, .f no cause is required If, on 
the other hand, it is said that the antecedent may continue 
to exist till the consequent is produced, it will simply 
mean the giving up of the theory of universal momentari 
ness and the acceptance of the simultaneous existence of 
cause and effect 

[Pratiiflf/iMiya — voluntary , apratisathkhya — inuoluntdry 
mrodha — destruction , aprdpn — not to have , avichedat 
— bemg not discontinuous J 

AS THERE rs NO DISCONTINUITY (iN THE SERIES), 
THERE CAN BE NEITHER VOLUNTARY NOR INVOLUNTARY 
DESTRUCTION 22 

The nihilists further maintain that all the objects of 
knowledge except akaSa and the voluntary and the in 
voluntary types of destruction, are produced and are 
momentary in character The three excepted things are 
not only non substantial but are also negative m character 
AkiUa, which will be considered in Sutra 24, indicates the 
absence of anything which will occupy space Destruc 
tion, whether voluntary as m the case of a iar which is 
intentionally broken by means of a stick, or natural, 
which takes place on iccount of continual decay of things, 



« The four Causes are Material Ma rb Dana) Impressions! (aaroanantara 
sensory (adhipati) and auxilaiy (sabaiati) « S the jar prior impressions cf it 
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must refer either to the stream of things as a whole or to 
the things themselves But the stream or the series of 
things and events cannot be destroyed, because the 
members in the series are connected together as cause and 
effect in an unbroken manner Nor are the things them- 
selves capable of being destroyed For m the various 
conditions or states of a thing there remains something' 
by which that thing itself is recognized, either actually or 
by inference Hence, there is no kind of destruction 
possible, as is upheld by the nihilists 

f Ubhayatha — both ways, ca — and. dosat — due to defect J 

AND BEING DEFECTIVE BOTH WAYS 23 

Besides, if the destruction of avidy.l and ether things, 
as involved in the two kinds of destruction, were to result 
on account of perfect knowledge and other ethical means, 
the Bauddha teaching that destruction takes place without 
any cause will have to be given up And if avidya etc 
are destroyed of their own accord, what then is the use of 
the path to salvation which consists in inowmg, that 
everything is momentary, painful, and void 7 

3TWT5T ^ritshllfl, I ^» 

f A\aSe — m the case of a\aia, ca, avi'scsat — there being no 
difference} 

AND ON ACCOUNT OF ITS BIINC NOT DISSIMILAR (WITH 
THE TWO KINDS OF DESTRUCTION) AKASA (TOO CANNOT BE 
SAID TO BE A NON ENTITY) 24 



the eye and the I glit are the four Causes in the ease of the perception of a Ja" 
» Clay is recognised as the imlesecucttvc common element of the different 
states of a Jar such as the pieces ot the powder o* it Where it is not so seen 
it is inferred to be so e g in the Case of the different states of the seea 
such as the sprout the pLnt the flower etc 
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Akasa too' cannot be said to be devoid of positive 
characteristics, and therefore a non entity That it is a 
real thing can, first of all, be seen from the Sruti passage, 
' From Atman came forth the akasa '(Tai 2, 1) Secondly, 
it can be inferred from the specific quality of sound, just 
as earth and other elements are considered to be real on 
account of smell and other qualities Besides if akasa 
means simply un covered space, the existence of an y 
flying bird in the sky would render the space covered, an d 
so may prevent any other bird from flying in the sky If, 
in reply to this, it be said that another bird may fly in 
another portion of the sky, then this is nothing but to 
admit, with reference to that second portion of the sky, 
that there is first a portion of the sky or aknia which exists 
independently of its being covered or not by the body of 
the flying bird, and that it is not simply the uncovered 
space And if akasa is to be defined only negatively, it 
will contradict Buddha's own reply, in another place, 
that akasa is the support of wind If, according to him, 
a positive entity like wind is the support of the earth, 
how is it possible that the wind should have its support 
m a non entity like aknSa ? Besides, there is a further 
contradiction involved in saying that akasa, like the two 
kinds of destruction, is a non entity and is at the same 
time eternal How can that which is unreal be either 
eternal or non eternal 7 For the attributes can be pre- 
dicated or not of real things only 

[Anusmfteh — On account of recollection ca — and ] 

AND BECAUSE THERE IS RECOLLECTION, (THE EXPERIEN- 
CING SUBJECT CAN NOT BE A MOMENTARY THING) 25 

The nihilist who believes in the universal momentan- 
ness of things shall have consistently to believe in the 
momentary existence of the experiencing subject But the 
fact of recollecting makes this impossible For recollection 

V 2t 
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establishing one's own position or for the purpose of 
refuting the position of others, is not only not to carry 
conviction to oneself or others, but also to expose oneself 
to the charge of being vainly talkative It is therefore 
not proper to say, if we attach any value to our everyday 
life and thought, that what we apprehend is due to 
similarity only, for in recognition, what we are aware of 
is the sameness of the thing apprehended before and not 
of similarity of one thing with another No doubt, 
it is likely that with reference to external things, a doubt 
may sometimes arise whether a thing is the same as seen 
before or as simply similar But there cannot arise any 
such doubt with reference to the conscious subject, 
for everyone is distinctly and clearly aware that he is the 
same subject who remembers today what he has app- 
rehended yesterday 

(7*ia-t!or , asatah-from non-existence , fl-d^r/attiat-smce it 
is not observed ) 

Since it is not observed, (an existing thing) does 
not arise from non existence 26 

The nihilists must further believe that existence 
arises from non existence, because they propound the 
view that the effect does not arise without the destruc 
tion of the cause 1 here comes forth the sprout after 
the seed is destroyed, curds is formed onlv when milk 
ceases to be milk, and the c'ay ceases to be a mere lump 
of clay, before we see a jar out of it If changeless causes 
were to produce effects, then we may, savs the Buddhist, 
as well expect all the effects at once and without any 
delay 

To this we reply If non existence were to produce 
existence, then there would be no meaning in assigning 
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special causes for special effects, such as seed for sprouts, 
clay for jars or milk for curds For there will be no differ 
ence between non existence as indicated by the expression 
' The horn of a hare ' and the non existence indicated by 
the destruction of clay or seed We need not even posit 
so much that there is first the non existence of seed and 
then the existence of sprout , for a sprout may come out of 
the non existence indicated by ' The horn of a hare ' 
If, on the other hand, we assume that different kinds of 
non existence have different characteristics of their own, 
then like several things with their peculiar properties, 
non existence too will lose its character of being a nonen 
tity It will be an entity with a quality of its own, just 
as a lotus has the quality of being blue Besides, will 
not the effects of non existence participate in the nature 
of their cause and become non existent ' But we do 
not find this in our experience On the contrary, we 
find every effect wearing a peculiar aspect o c existence 
The jars o ( clay are like clay and not like threads of cotton, 
indicating thereby that the iars participate in their ap 
propriate existing cause \iz the clay and not in their 
non existent cause vis , the threads of cotton So 
the Baudha view that nothing which does not change can 
become a cause, is false Gold does not change, though 
it is made int-o ornaments Even in the case of seeds, 
where there is apparent change, the seed is not destroyed, 
the small particles of the seed are not destroyed and it is 
these which are the real cause of the sprout In short, 
because we see that nothing originates from non existence 
which is like the idea of the horn of a hare, and that, 
on *"he contrary, every entity originates from some other 
entity which has an enduring nature like gold or clay 
we conclude that the Baudha doctrine is fit to be rejected 
It is to be rejected for the additional reason that the 
Baudhas contradict themselves by saying first that the 
mind and its modifications arise from four skandhas, and 
the material things from atoms, and by saying again that 
existence is due to non existence Their doctrine is 
nothing but bewilderment to others 



adhyaya ii, pa n, su 28 325 

lUdasmanatfi-of idle persons, api-cvcn, ca-ani , evath- 
thus, stddhti-success | 

And idle persons aiso will thus achieve (their 
ends) 27 

If the doctrine 'entity arises from non entity * 
were admitted, lasy persons also would achieve their ends , 
for non existence can be had without anv effort Corn 
would grow even if the farmer did not till the land, vessels 
would come into being without the moulding of clay 
by the potter , and cloth will be available even if the 
weaver was lazv and did not weave No body will be 
required to put in any efforts for the attainment of the 
heaven or of release All this is absurd and unacceptable 
Therefore the doctrine referred to is false 

Pia — not , abWavah — utm — existence , upalabdhch — feeing 
available ] 

Non existence (of external things) cannot (be 
maintained), on account of (their) being perceived 28 

Now that the Baudha view that the external world is 
real though momentary is refuted on the ground that it is 
impossible to account for the groupings of atoms and 
skandhas, there comes forward for consideration another 
view known as the Subjective idealism of the JVijrHna' 
vadms The reality of the external world is'believed 
to have been adopted by Buddha, in order to make 
it suitable to some of his disciples who were, accor- 
ding to him, too much attached to the things of the 
external world His real view however was different 
It was to maintain the reality of cognitions or ideas and 
nothing else 
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special causes for special effects, such as seed for sprouts, , 
clay for jars or milk for curds For there will be no differ 
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non existence too will lose its character of being a nonen- 
tity It will be an entity with a quality of its own, just 
as a lotus has the quality of being blue Besides, w" 
not the effects of non existence participate in the nature 
of their cause and become non existent 7 But we do 
not find this m our experience On the contrary, we 
find every effect wearing a peculiar aspect of existence 
The ]ars of day are like clay and not like threads of cotton, 
indicating thereby that the lars participate in their ap 
propnate existing cause vis the clay and not in their 
non existent cau^e viz , the threads of cotton So 
the Baudha view that nothing which does not change can 
become a cause, is false Gold does not change, though 
it it> made info ornaments Even in the case of seeds, 
where there is apparent change, the seed is not destroyed, 
the small particles of the seed are not destroyed and it I s 
these which are the real cause of the sprout In short, 
because we see that nothing originates from non existence 
which is like the idea of the horn of a hare, and that, 
on the contrary, every entity originates from some other 
entitv which has an enduring nature like gold or clay 
we conclude that the Baudha doctrine is fit to be rejected 
It is to be rejected for the additional reason that the 
Baudhas contradict themselves by saying first that the 
mmd and its modifications arise from four skandhas, and 
the material things from atoms, and by saying again that 
existence is due to non existence Their doctrine 1 s 
nothing but bewilderment to others 
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f Udasmanath-oj idle persons, apt-even, ca-and , evarh- 
thus, siddhh-success J 

And idle persons aiso will thus achieve itheir 
ends) 27 

If the doctrine 'entity arises from nonentity 1 
were admitted, lazy persons also would achieve their ends , 
for non existence can be had without any effort Corn 
would grow even if the farmer did nDt till the land, vessels 
would come into being without the moulding of clay 
by the potter , and cloth will be available even if the 
weaver was lazv and did not weave No body will be 
required to put in any efforts for the attainment of the 
hea\ en or of release All this is absurd and unacceptable 
Therefore the doctrine referred to is false 

IHa — not , abhavah — ticm — existence , upalabdheA — being 
auatlable 1 

Non existence (or external things) cannot (be 
maintained), on account of (their) being perceived 28 

Now that the Baudha view that the external world is 
real though momentary is refuted on the ground that it is 
impossible to account for the groupings of atoms and 
slsandhas, there comes forward for consideration another 
view known as the Subjective idealism of the Vijnina 
vadms The reality of the external world is' believed 
to have been adopted by Buddha, in order to make 
it suitable to some of his disciples who were, accor- 
ding to him, too much attached to the things of the 
external world His real view however was different 
It was to maintain the reality of cognitions or ideas and 
nothing else 
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According to this doctrine known as Vijiianavada, , 
all experience, whether in the form of cognition, or in the 
form of the subject, the object and the means of cognitions 
is mental in character. Supposing that things exist in the 
outside world, we can have no experience of them unless 
they assume the form as determined by intellect. And 
if the external things are to be admitted, they must either 
be of the nature of atoms or of their groupings. Obviously, 
things like pillars cannot be apprehended as atoms, because 
the latter are imperceptible. Nor can they be apprehended 



from atoms, they can be no longer considered as made up 
of atoms ; and if they are non-different, they will be as 
imperceptible as the atoms, and hence there will be no 
cognition of pillars as pillars, or of any other gross objects 
In the same way, one can show that the external objects 
have neither universality 1 nor any other category. 

Now the various differences we feel in our general, 
uniform awareness or experience, on account of the various 
references to objects of knowledge such as, a pillar, a wall 
or a pot, are, as a matter of fact, mental in character. 
They are differences in our ideas or cognitions, and are 
found to conform to things. This is to admit, in other 
words, that the forms of objects of our knowledge are 
determined by our ideas, * and not given by the reality 
of the external world. Besides, our knowledge of objects 
in the form of ideas and of the objects themselves being 
always simultaneously presented, they must in reality 
be one and the same. 1 For had they been different, we 



I If the universality or jati via the pills mess la different from pillar, then they 
are two separate things, and if it is non-different, then just as the pillar will be 
either atom'C and imperceptible or mental, the universality will also be either 
imperceptible or mental in character, 

s Instead of believing In the vinous forms of objects, and corresponding to 
them in similar various forms of our idea" of objects, the subjective idealist want" 
us to believe in our own ideas only as the source of our belief in the external 
world. 

I Though the idea and the thing ate one and the eame thing, the subjective 
dealist, it must be noted, says that the ides stone is real. 



as aggregates of atoms ; for if these 




different 
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might have been conscious of one and not of another ; 
but this is never the case Hence, too, we may say that 
the world of external things is not real. 

One more reason for not believing in the external 
world is the similarity of the perceptions of our waking 
life to our experience in dreams and illusions If our 
experience of the latter type appears to us as twofold, 
that as, as made up of subject and object, mspite of the 
fact that there is no external world in dreams and illusions, 
our experience of the waking life also may be independent 
of the external world Our perceptions of objects are 
nothing but simple ideas As for the reason of the variety 
of ideas, it need not be sought in the existence of the exter- 
nal world, but m the samskaras or the impressions of past 
ideas The ideas and the impressions succeed ' each 
other as necessarily as the seed and the sprout succeed 
and cause this endless Samsara. That the ideas or 
cognitions are caused not by external object- but by 
impressions can be proved by reference to positive and 
negative assertions we can make regarding the relation 
between them The Vedantins too admit with us that 
in dreams, when there are no external objects, knowledge 
or ideis arise on account of prior mental impressions 
But in the absence of impressions, there cannot be as we 
hold, any knowledge or ideas We therefore conlude 
that there is no external world of things 

To this we, the VedSntins, make the following reply. 
It is wrong to hold that the external world does not exist , 
for we are aware that corresponding to our ideas our 
perceptions point out to us external things like pillars 
and walls Nobody will listen to a man who, while he 
is enjoying his dinner, says that he is neither eating any- 
thing nor having any satisfaction out of it Let the Baudha 

i That this succession of ideas and imp-esstons is not an example of mutual 
uepenuentan.ee upon each other is admitted even by the Vedantin Mutual 
dependence (.«»»,.. taya) „ , defe-t. a, .t J««>»»» n°th»|r Bat when the 
succession denotes a causal and endless sucranion it is no defect. 
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arbitrarily explain that what he means by saying that 
there is no object is that there is no consciousness of object 
apart from the act of consciousness But the truth is 
that consciousness itself points out to us that what we 
areaware of in perception, for instance, is not theperception 
itself, but the objects of perception The Baudhas them- 
selves tacitly acknowledge this fact when they say that 
the internal object of cognition appears Mike something 
external * How can there be something ' like external ' 
if there is really nothing external 7 Is it possible that 
Visnumitra should ever appear like the son of a barren 
mother 7 Besides, whether objects of perception are possi 
ble to be external or not is to be judged by reference to 
the means of knowledge , the means of knowledge a r e 
never said to exist or not to exist by reference to our 
preconceived 1 notions about things That is possible 
which is capable of being apprehended by perception or 
other means of knowledge, '-bat is impossible which is not 
so capable So when, as a matter of fact, the ex f ernal 
things are apprehended by means of knowledge, to say 
that they are only mental on the ground that they are 
neither different nor non different from atoms, is to indu ge 
in idle ta 1 k 

Again, if there are no external objects how can the 
ideas have the form of objects 7 And, if the ideas have the 
forms of the objects, does it mean that forthwith the objects 
whose forms the ideas have, are all reduced to these forms 
only 7 The truth is that objects are apprehended as ex 
tenia! and distinct from ideas, and therefore the invariable 
concomitance of the idea and the obj ect should be construed 
as the expression of the causal connection between them 
ajad not as that of identity That the idea and the object 
are distinct from each other can moreover be shown by 
reference to the difference between a substantive and the 
attributes or aspects which belong to it The perception 



r The vynaoavadina first take it for granted that external thing, do not ea »t 
and then run to the conclusion rha nor cn'f rheje objecti ice mental in cnaracm' 
but that even the means of knowledge are also mental 
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of a white ox differs from the perception of a black 
ox, though the knowledge of an ox in general is the 
same The two kinds of knowledge as specified 
by the differing attributes ' white ' and ' black ' are 
also further different from the generic knowledge of an ox 
as such Similar is the distinction between the percep- 
tions of a jar and a pot, or between the perception and 
rememberance of a jar, or between the smell and taste of 
milk, even though the generic knowledge in each case may 
be simply some indefinite thing, or simply a jar of milk 
Neither the attributes nor the substantive be said to be 
non distinct and non separate from each other And if 
the ideas occupy different moments of time, and vanish 
immediately after they have been felt in consciousness, it 
will not be said about any one of them that it is either 
the knower or known If the idea does not last even 
for two consecutive moments, then there ought not to 
be any talk about the ideas being different from each other, 
about everything being momentary and void, about the 
distinction between individuals and classes, or between 
existence and non existence due to avidya, and about 
bondage and release 1 

The vijnanavadin may further argue that while an 
idea illumines by itself as a lamp, the external objects do 
not, and hence we become conscious of the idea and not 
of the external world But it looks strange that he should 
readily believe in something absurd enough like ' fire 
burns itself,' and not believe in the altogether common 
and rational view that the ideas make us aware of the 
external things He may object to this by saying that 
this involves the regress ad injvmtum . for if the idea 
is to depend for its apprehension on something else, 
that something also has to be dependent for its 

*11 this i* ttos«blc on the auppowlion that there eiists a knower who can 
c™™r. nVe Idea with another and that idea, hit at lea.t for two momenta to 
aSw aoeh comJara'U Bot .he Boddhu, ha. no ,oeh fcebef 
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apprehension on something else and so on But so far as 
the knowledge of ideas, is concerned he may tell us, that 
just as a lamp does not require another lamp to illumine it, 
even so one cognition may not require another cognition 
to cognize it But we reply that both the arguments 
are wrong The regress need not arise , for, there is 
no other cogniaer of the self ' who cognizes the ideas , 
and the self and the cognitions are of different nature 
They are related to each other as the knower and the 
known, or as thesubjectand object As for the witnessing 
self, he exists by himself and cannot be doubted 

The lamplike, self- illuminating idea of the vijnana- 
vadm appears therefore neither m need of any means of 
proof nor of any other being beyond it But this is like 
believing that a thousand lamps are burning m the interior 
of an impenetrable rock To say that the self conscious 
nature resembles the view of the Vedant/n .s not correct, 
for just as the tight of a lamp is dependent for its being 
known on the eye of an intelligent being, even so the 
idea iranifests itself through some intelligent principle 
beyond it Besides, whereas the witnessing self of the 
Vedantin is one, permanent and self illuminating, the 
ideas of the Vijnavavadin are transitory and many, and 
therefore require for their manifestation an intelligent 
principle beyond them 

IVflidharmyat-on account of difference m nature, ca-and, 
rid-not, svapna-adi vat — hl$ dream and others J 

And on account of difference in nature (ideas 
of the waking life) cannot be like those in a dream 

ETC 29 



1 According to the Vediatm the A'ccao aicoe la the only aelf illuminating 
cognuer of all ideas or knowledge 
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We now refute the Buddhist view that the ideas 
ot the waking life may arise, in the absence of the ex- 
ternal objects, in the sime manner in which the ideas in 
a dream an«e The two kinds of ideas, we contend, 
are different m nature The ideas in a dream arise 
falsely because the mind is infatuated by sleep That is 
why the experience of having met a great person in a 
dream is cancelled in the waking life Similar is the 
case with illusory experience But the things of which 
we become conscious in the waking life continue to exist 
without being negated Besides, what we experience in 
dreams is due to memory, while what we experience in 
the waking life is immediate apprehension The differ 
ence between the two states is the difference marked by 
the presence or absence of objects Notwithstanding 
this obvious, self evident truth regarding the difference 
between the two states, if the Baudha proceeds to infer 
that the knowledge of the waking life is like that of the 
dreaming state, =rmply on the ground that there is a 
kind of knowledge in both the states, he will thereby 
show that he has neither logic nor wisdom What is 
contrary to experience, viz the knowledge of the exter 
nal world without the existence of the external world, 
he hopes to demonstrate by reference to a partial resemb 
lance of consciousness between the wakeful and dream 
mg states But how can an attribute which does not 
naturally belong to a thing be ascribed to it, simply be 
cause that thing has a partial similarity with some other 
thing? Can fire be cold, because like water, fire is one 
of the five elements? Therefore it is that we say that 
the waking life is different from a dream 

IHa— not hh&ek-aciacna im—uprtabihch-bang not 
1 available} 

Tn THE ABSENCE OF EXISTENCE (OF EXTERNAL THINGS, 
THE MENTAL IMFEESS.ONs) DO NOT EX.ST 30 
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To refute now the possibility of knowledge due to 
impressions, even if there is no external world We 
may ask, in the first place, as to how the impressions 
may arise at all if there are no external objects as their 
causes. To say that they are due to prior cogni- 
tions in addition to the belief that cognitions are due to 
prior impressions, and to say that this has been going on 
without any beginning, is to rest satisfied with a fruit- 
less regress ad infinitum ' Like one blind man leading 
another, it will only cut the entire practical life It 
will not also help the Buddhist to uphold his position, 
viz that cognitions are due to impressions and not to 
external objects The anvaya and vyatireka, that is the 
positive and the negative method of argument which he 
uses " is really in our favour For cognitions arise if 
there exist the external objects, and they do not arise if 
there are no such objects As opposed to this, people 
believe in the existence of the external world even in the 
absence of the impressions * Moreover the impressions 
do require a substratum ' in which they reside, though 
such a substratum from the view point of the Buddhist 
cannot be cognized by any means of knowledge 

I K?arn\ati at — on account of hang momentary, ca — and] 

And on account of (the alayavijnana) being 
vomentary, (it cannot be the substratum of mental 
impressions) 31 

1 The Buddhist » not prepared to call the regie s as fruitless becau e he 
imagines that it is beg nnmgless and inevitable tile the causal chain of seed and 
sprout But this is not correct For it la amply Mien for granted without re- 
tgiA to the. external dhir-rus. that therje exists- a. cjoisaj. ejaemtctjno. between. coe. cr - 
tions and impressions 

2 If there are impressions ttere arise cognitions and if there is no impression 
there dees not an e any cognition 

3 The external world being the cause of the impressions can exist without the 
effects 

4 That this substratum cannot be the Alayavijnana will he shown in the 
neit Sutra 
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If the pravrttivijnana or the cognitions having the 
form of external things cannot be the substratum of lm 
pressions, the alavavijnana ■ also, that is, the cognitions 
which have the form of * I am ', cannot be the substratum 
because it is also momentary in character Unless there 
be something which continues to exist and is therefore 
connected with the past, the present and the future, or 
unless there is the absolutely permanent on-looker of all 
things, there will be no proper explanation of the whole 
of the practical life which consists of memory, recognt 
tion and the various impressions The alayavijnana 
being as momentary in character as any other thing in 
the Buddhist scheme, the objections we raised against 
the realists in Sutra 20 (adhyaya 2, pada 2) can also be 
raised against it 

As for the refutation of the Sunyavada, which goes 
against all means of knowledge, no regard may be 
shown For a complete denial of everything is not 
possible except on the recognition of some truth which 
cannot be denied 

{Sarvaiha-m all ways, aimpapatteh-on account of hems 
defective, ca-ana J 

And on account or being defective in all ways 32 

To sav in short, the more we search to find out 
10 say I"*"" ', B dd j, 15t s y 5t em, the more it 
some good point in the ™ * . rf a we „ & „ 
gives way on all hands ^ \ propounding the 
when we begin to dig 1 1 deep y V P B e,^ 
different views of 'X^'/f^ a man given to teach con 

""" „ r ~,.,Arrcd 3» stream or series they do not form 

I Even if the cognitions are co^.dercu 

an tndjrinE eubst« tum 
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to all people, so that they may be bewildered and lost 
Therefore what the Sutra indicates is that the Baudha' 
doctrine should be completely discarded by those who 
wish to achieve their spiritual good. 

P^a-not, e\asmm-m one; asarhbhavat-on account oj not 
being possible} 

On account op the impossibiiit*- of (contradic- 
tory attributes) in one thing, (the jaina view) 
cannot (be accepted), 33 

Having refuted the Buddhists, we now turn to the 
Jamas. According to them there are seven' entities, 
viz. jlva, ajiva, asrava, samvara, nirjara, bandha and 
moksa. Or subsuming 1 the last five under the first 
two, they may be said to believe only in two entities, 
viz. the soul and the objects (jiva and aiiva). Or they 
may be said to believe in five entities which they con- 
sider as varieties of these two, and which they call as 
'astikayas', with reference tojiva, pudgala," dharma, adhar- 
ma and akasa. All these varieties, they again subdivide 
in various imaginary ways. 4 And to all these things 



1 These seven entities arc the -owl the object' of experience, the movement 
of the senses towards the objects, the restraint of thi« activity, the work itself 
constituting the bondage, ard the .cieate which means either the attainment of the 
condition of Ilvara who is eternally released or ascending the highest heaven 

2 Moksa however may ccme wide' both the categories If it means to be- 
come Isvara, it belongs to jtva, but if t means the 3'cending to heaven, it belong) 
to ajTva 

5 ' Pud '-jo ning. and 'gil'-fall aw a y Pudgala means therefore th- atom, 
fol it is the atoms which jo'n together and fall away. 

4 Jivlstikaya Is divided in'o these that are bound, those that are released, 
and those that are teleassd without being previously bound, pudgaia-tiaaya mco 
earth, water, fire, wind moveable and immoveable th-ngs. Skasas'ikiya Into lorv- 
kala and alokSkafa, bandha into eight variet.es due to karma 
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they apply the reasoning known as 'saptabhanginaya' ' 
which is -somehow it is, somehow it is not; somehow is 
is and is not, somehow it is indescribable, somehow it is 
and yet is indescribable, somehow it is not and yet is 
indescribable, somehow it is and is not, and yet is 
indescribable They apply this reasoning even to such 
conceptions as unity and eternity 

Against this doctrine we say the following The 
reasoning itself is faulty, for it is impossible that contra- 
dictory attributes, like hot and cold, may belong to the 
same thing at one and the same time To apply the 
saptabhanginaya to the seven entities is to have confused 
an indefinite knowledge about them, for they may 
either have a particular nature or not have it In other 
Words, al' assertions about them will end in doubt ard 
not in any definite knowledge To say that the cogni 
tion of a thing can assume more than one nature and is a 
definite piece of knowledge, is itself unture, for applying 
the same reasoning this so-called definite knowledge 
may or may not be definite If, in short, this indefinite 
ness belongs to all things without exception, that is, 
if it belongs to knowledge and the means of knowledge, 
as also to the knowing subject and the objects of know 
ledge, how indeed can it be said that the Jam Tirtha- 
kara teaches anything which is undoub'able or definite? 
Or how mdted can his followers be said to accept his 
words which being thoroughly mdefin-te, appear to be 
uttered by a madman or a drunken person ~> 

If we extend the application of the same reasoning 
to the five astikayas, they may be seen to be more or less 



1 The first bhanga » the w't M the &■»«>»>'» &cause the potter 

works the iar cannot be said to have its existence necessarily The second is the 
rep£ to toi d. =t 1«t Why should the potter work at .11' The third 
is the reply to the Va sesto accord ng to whom a thing was T-on-e,,, ent first, but 

V^rf.™ ,rfL which as the Jair.s thmr n me, P licable The fourth is the 
'^wZtivStit^-'y-^'^P'"' <"> "»> » -nirvaeaniy. 

TKA .%tt and the «venth nicde. or reason ng arise out of the rombmati ns 
o?,J&.t™dth7fo»rtI. the second and the 6fH and the thrd and the fourth 
respectively 
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than five To call them indescribable and yet to describe _ 
them is to contradict oneself. And to go on saying 
that they can be known or not known, that their 
knowledge is perfect or imperfect, inspire of its 
being imperfect or not, is certainly to talk like a 
drunken or a mad person Nobody will ever act to 
achieve his release or to ascend the heaven, if these 
things mean nothing definite, so far as their existence or 
duration are concerned As a matter of feet, being 
excludes non-being, and non-being excludes being, but 
if nothing definite can be said regarding soul or unity t 
whether it is one or many, permanent or non-perma- 
nent, separate or non-separate, we must reject the 
doctrine of the Arhat As for the Jain doctrine of the 
atoms or pudgalas, we need not refute it again, as 
we have already refuted the atomic doctrine of the 
Vaisesikas 



f£i;am — thus , ca — and , alma — the sou] , a\artsny<"h 



And likewise (there occurs) the non-pervasive- 
ness OF THE SOUL 34 

The Jains believe that the soul has the same size as 
that of the body But this means that being limited in 
extension, the soul is as non eternal as jars and other 
things Besides, if the soul of man were to enter into 
the body of an elephant as a consequence of its previous 
deeds, it will not occupy the whole of it, nor will it find 
sufficient space for it m the body of an ant Similar 
will be the difficulty if we tale into consideration the 
bodies of one and the same person, in his childhood, 
youth and oldage The Jain may explain away the 
difficulty by saying that the soul consists of infinite 
number of parts, which are capable of being compressed 
in a small body, and of being expanded to fill the space 




nonpervdsiveness J 
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in a large body But if the infinite particles occupy 
different places, they cannot be contained in a small 
body, and if they occupy the same place, that is the 
place occupied by one particle only, the sue of the soul 
will always, m all cases, be \ery minute Besides, there 
will be no reason why he should believe in the particles 
being infinite in number, when the soul has a limited 
extent of the body 

The Jain may say in reply that the particles join or 
fall away as the occasion far the soul is to enter into a 
large or a small body To this the replv is given in the 
next Sutra 

I^fa-not ca-and, paryayat-by turns, api-aho, avirodhati- 
non-contradiction vikfltadibhyah-because of change etc J 

NOR IS THERE NON-CONTRADICTION (IF PARTICLES 
JOIN AND FALL AWAY FROM THE SOUl) BY TURNS, BECAUSE 
OF (defects like) CHANGE ETC 35 

The Jain theory that the soul has the size of the 
body cannot be shown to be free from contradiction, 
even if it is supported by another theory, ya according 
as the s'ze of the body is large or small, the soul gains 
new particles or loses some of those which are already 
there For this new theory implies that the soul is 
capable of undergoing change, and is therefore non- 
permanent like th- ssin of" body But tfiis goes against 
the Jain doctrine of the soul s release which is likened 
to the coming up to the surface of water of a gourd 
(freed from dirt) which wa= previously immersed m 
samsara on account of the eightfold bonds of karma 
Besides like the body which comes into being and is 
destroyed, these particles too .have got opgin and des- 
truction, and therefore cannot be said to be of the nature 
of the self If some one permanent part is to be said as 

V 22 
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the self, we do not know which one is meant. Nor do 
we know whence the particles come when they join the 
soul, and whither they go when they fall away. The scul 
heing immaterial, they cannot be said to have sprung 
from the material elements so that they may return back 
into them. Nor do we know any storehouse of these 
particles. Besides, on the Jain view, the soul and the 
particles of it will both be indefinite in character. For 
all these reasons, the theory that the particles join and 
fall away from the soul cannot be accepted. 

The Sutra may be interpreted differently. To the 
objection that the aoul will not be permanent if it is to 
be considered as having the size of the body, the Jain 
may be supposed to reply that the soul may be consi- 
dered to be permanent in spite of its changes; just as a 
stream of water is said to be permanent in spite of the 
changing water, or just as, in the opinion of the Bak- 
tirfibaras, a stream of ideas is permanent, though indivi- 
dual ideas pass away. To this the present Sutra con- 
tains the reply: if the stream is not real, there will be 
the theory of the void; and if the stream is real, the 
defects such as the changing nature of the soul, etc. will 
follow. The Jain view, in short, will be inadequate . 



lAntyo-auastfiite^-on account of permanency of the final ; 
ca-and; ubhaya-nityatiwt-due to permanence of both: am- 
scjaft-yiithoitt difference.] 

And because the final (size of the soul) is con- 
sidered PERMANENT AND BECAUSE OF THE PERMANENCY 

of the two (earlier sues), there is no difference 
(of size). 36 

Moreover, because the Jains believe that the final 
size of the soul is permanent during its condition ot 
release, it follows that the initial and the intervening 
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sizes also must be permanent, otherwise there will be 
three different conditions of one and the same soul 
But this means that the different bodies of the soul will 
have one and the same sue, and that th- soul will not 
be required to enter into bigger and smaller bodies 

Or the Sutra may be explained in a different way. 
The dimensions of the soul being the same m its three 
conditions, as noted above, the soul must be either small 
or large, and must not vary according to the size of the 
body Hence the doctrine of the Arhat, lite that of the Bud 
dhist, is inadequate and therefore deserves to be rejected. 

IPatyuA — of the Lord, asamanpsyat — because inadequate} 

(It is impossible to think) op the Lord (as oniy 
the efficient cause of the world), because this is 
inadequate 37 

In the Sutras 23 and 24 of the fourth pada of the 
first adhyaya, it was shown that God is both the mate- 
rial and the efficient cause of the world And if the 
Sutrakara is not inconsistent, the present Sutra cannot 
be meant to show that God is neither the efficient nor 
the material cause It should therefore be understood 
that the Siitra intends to attack what is contrary to the 
unity of Brahman, viz the view that God is merely the 
efficient and not the material cause of the world 

There are many who are opposed to the Veda- 
nta view regarding the nature of God Some rely 
on the Sarhkhya and the yoga systems and say that God 
is only the efficient cause, and that he «s therefore differ' 
ent from both pradhana and purusa The MaheSvaras 
hold that Pasupati (Siva) is the efficient cause, and say 
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that there are four other things as taught by Pasupati 
himself, viz. the effect, the yoga, the ritual and the end 
of pain" In a like manner, the Naiyjyikas, the Vaiciesi- 
kas and others have told us that God is only the efficient 
cause of the world 

All these opinions are however inadequate For in 
supposing that the Lord is the cause of the differences 
in the various beings, such as low, intermediate and the 
best, we shall merely ascribe to him human motives of 
hatred and passion Then he will be no real God, 
but like one of us If, in order to get over this difficulty, 
it is said that God's choice is determined by the merits 
and dements of the beings themselves, then it is to fall 
in another difficulty, viz that God's choice and the 
works of beings will be mutually dependent on each 
other To suggest that this mutual dependence is with- 
out any beginning is no solution of the difficulty, /or 
this mutual dependence was as much a fault ' in the 
past as it is the present time Like one blind man 
leading other blind men, it will lead us nowhere More 
over, the Naiyayila canon that it is some kind of int' 
perfection that leads to action ' (Nya SB 1, 1, 18), and 
our experience that all persons, whether egoistic or al- 
truistic, become active because they are imperfect, lead 
us to believe in a God who m spite of his benevolence 
and the consequent activity is imperfect still The 
inadequacy of such a view becomes all the more apparent 
when the Patanjala-yoga tells us that God is a peculiar 
indifferent type of purusa 



\ thn, sj&uu"- upjms- she- wirfit ijrsaLw. thr_ irjrjiirAr.oji- cm. Oral rcf jiaj. cfflijuMS 
in fating thiee hatha in a day and the end ci paui is the. mobs* 

2 This mutual dependence or aoyonyaaraya is no faul t only when the two 
things are cau ally connected e g the seed and the sprout though mutually de- 
pendent on each o[h"r ever juice the brginnsnr; of time are causally connected and 
are therefore a'Wd by logicians as not involving the regress In the case of 
God 0 choice and eh* larma however there is mere end ess sequence and not 
causal connei-tion For the initial choice of God if cons dered as the first cause 
will he arhitra-y and fhe worts bring ntm-inrrlugcnt in nature cannot move the 
God to mate his choice 
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[Sarftbdndha connection , anupapatteh-hewg impossible, 
co-arid 1 

And the connectioh being impossible 38 

Moreover the doctrine we are considering is not 
satisfactory for some additional reasons The God, the 
pradhana and the soul being all infinite and without 
parts, no one can be related with the other two by the 
connection known as samyoga, for samyoga can take 
place only between objects which consist of parts It 
cannot be samyaya also , for we do not know which of 
them is the substratum Nor can we establish any special 
kind of relation between God and the world For this 
would have been possible, if the world were admitted 
to be the product of pradhana, but as yet this has not 
been proved 

It may be suggested that the Vedantin also is 
sailing in the same boat, because according to him 
Maya which is the cause of this world is in no way 
connected with the Brahman But this is wrong, 
because the relation between the Maya and the 
Brahman, according to him, is that of identity He 
comes to know that Brahman is the cause of the 
world, because he relies upon Sruti, and does not 
think it nece=sary that what he believes must aiways 
conform to what he observes His opponents, on the 
other hand, rely upon only what is observed and 
upon inference which is conformable to it Besides, 
there is a fundamental difference between what the 
Vedantin thinks about the nature of Sruti and what 
the opponents think According to the former the autho 
nty of Sruti or 'Agama' is valid by itself, while according 
to the latter, it is due to some omniscient being' This 

" zr c -.U..,-.. tvlieve that aattea 1 ae Kabila are omniscient Natura Iv 

' Thf & f ' h e y "„™ 1 , a^laoUay. Sutra, have got all tie ferce If 
5™"^^™ on th/othet hand brieve, that the i,am, „ „, i b 7 
«S° a»d » J the wort of any buw «~ 7 
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however creates a logical difficulty for the opponent, viz. 
the authority of the agama is to be referred to an omnis' 
cient being, and the omniscience is to be inferred by 
reference to agama. For all these reasons, the Samlthya- 
yoga view about the nature of God', as also other 
theories which make no reference to the Vedas, are to 
be rejected. 

lAdhif/hana— support; anupapattefr-bemg impossible; 
ca- end} 

Supervision being impossible (the lord cannot 
be the maker ). 39 

People who resort to inference only may put forth 
the argument that just as the potter deals with clay while 
producing the jars, even so the Lord may be doing with 
reference to pradhana. But this is not possible; because 
pradhana being devoid of colour and other qualities is 
rot capable of being preceived just as clay is, and will 
therefore not be a fit object to be dealt with and shaped 
into the world by the Lord. 

\Kcranavat — hhe the senses ; cet — if ; na — not; bhogadi- 
bhya/r — because of enjoyment of fruits etc.} 

If it be said (that pradhana is guided by the 

LORD) JUST AS THE SENSES (ARE BY THE SOUl), IT IS NOT 

so; for (the Lord will be subject) to enjoyments 

ETC. 40 

It may be supposed that the Lord guides the pra> 
dhana in the same way in which the soul guides the 
organs of sight etc., even though the organs lack colour 



• The Samkhya system referred to bere la one which afford" a 

God 
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and other qualities and are not objects of perception 
The supposition however proves nothing For whereas 
the soul is pleased or displeased on account of the acti 
vity of the senses, and affords us reason to infer that 
it must be guiding the senses, we do not get any 
such evidence for believing that the Lord derives 
pleasure or pain by the activity of the pradhana to 
enable us to infer that he rules over it 

Or this and the preceding Sutra may be explained 
in a different way Sutra 39 If kings can rule over a 
country only if they are endowed with a body, and 
not otherwise, even so the Lord of all must have got 
some kind of body to which his senses must belong, 
and on account of which he should be able to rule 
But bodies can exist only subsequent to creation and 
not prior to it So a body can never be said to belong 
to the Lord, and therefore it can never be said that 
he is able to act and rule Sutra 40 And if we assume 
that the Lord possesses a body which he can create for 
himself even before creation, and which he can utilize 
for guiding his own senses as well as the pradhana, he 
remains no longer the Lord, but becomes like one of us 
subject to pleasure and pain 

[Antavatliarfi — liable to perish, asarvajnata — nnn-omm- 
science, va — or J 

(The Lord will then be) either perishable in 

NATURE OR NOK-aMOTSCflHW 41 

For an additional reason too, the theory of those who 
rely on mere inference becomes invalid They teach 
that God is eternal and omniscient, and that pradhana 
and the souls also live for infinite duration Now let us 
suooose in the first place, that the omniscient God must 
have measured the duration, the extent and the number 
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of himself, of pradhana and of the souls. But as experience 
tells us all measured things, lite jars and the like, are < 
of finite duration only. No doubt the number of souls 
is too great; still it is limited from the view-point of 
thfe omniscient Lord. That is why, gradually and one 
after another, the souls get the release from sarhsara. 
But when all of them get released, the samsara itself 
comes to an end. In ether words, it is nothing but the 
end of pradhana itself; for it is the pradhana which, 
under the guidance of the Lord, had modified and 
manifested itself as the sariisiira, for the good of the 
souls. And when the pradhana thus comes to an end, 
what remains there for the Lord to supervise or to rule? 
It is as good as saying that he too comes to an end; — 
and then, we are landed in a general void. If to avoid 
these unpleasant conclusions, we suppose, in the second 
place, that God did not or could not measure himself 
or the pradhana or the souls, we shall deprive him of 
his omniscience. Thus the, doctrine that God is only 
the emcient cause of the world, is untenable. 

fUtpatti — origination , asarhbhavat — on account of 
i iijiposnbility.}, 

„ The origination ( of the individual soul ) being 
impossible, ( the bhagavata poctkine cannot be 
accepted. ) 

Having refuted the Saiva doctrine that God is only 
the efficient and not the material cause of the world, we 
shall, now refute the doctrine of the Bhagavatas or the 
Vaisnavas. Their srorti is no doubt faithful to Sruti in 
believing that God is both the efficient and the material 
cause of the world, but differs from it in certain res' 
pects; and it is in these respects that we have to examine 
the doctrine. 
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Their theory can be stated thus : Vasudeva is the 
highest reality, he alone exists and is pure knowledge 
Dividing himself in four form; this Vasudeva or Niirn- 
yana appears as Vasudeva, Sankarsana, Pradyumna and 
Amruddha, or appears, in other words, as the highest 
Atman, the individual soul the mind and ahamlara, 
respectively. Vasudeva represents the primal cause, and 
the three others are the effects. If a man goes to the 
temple and worships this Vasudeva for hundred years 
by means of offerings, prayers and meditation, he w ill 
thereby be able to overcome affliction and reach the 
Vasudeva himself 

Now we have no desire to dispute over the 
doctrine that Narayana who transcends the avyakta, 
and who is the highest and the internal Atman of all 
divides himself and manifests in various forms For 
oruti also tells us that the highest Atman appears 
in many forms, that 'he js one, he becomes three* (Cha. 
7, 26, 2), Nor do we wish to contend against the devo 
tional approach and the unceasing one-pointed medita- 
tion on God; for this has been recommended both by 
Sruti and Smrti. 1 But we do talte objection to the 
origination of the individual soul (Sankarsana) from the 
highest Atman (Vasudeva), as also to the origination 
of mind and ahamkara from the soul and the mind 
respectively For in that case, like all other things 
which are originated, the soul also will be perishable 
in nature. Besides there will be no moksa for the soul, 
because it will be simply destroyed and will not there- 
fore reach the highest Being That the soul does not 
originate will be shown later on in II, 3, 17 Hence it 
is that the doctrine of the Bhagavatas is untenable 

rw a — not, co. — and, fclrtti* — oj the doer, \ararxath — 
instrument } 



346 vedanta explained ' 

Nor is the means (of doino seen to be proi 
ced ) from the doer. 43 

We never observe that an instrument of doing sot 
work, springs forth by itself from the doer 1 of th 
work Devadatta may use an axe, but the axe does n 
come out of Devadatta The Bhagavatas teach 
however that the mind (Pradyumna) arises out of tl 
individual soul (Sanfcarsana ), and that ahamka 
(Aniruddha) arises out of the mind. But as said abov 
experience goes against their teaching Nor have the 
any support from Sruti 

IVynana-adi-bhave — mheii (jnowledge and other thm% 
exist; vS — or; tat-a~pratucihah — non-exclusion of that 

AND THERE Will BE NO EXCLUSION OF THAT ( DEFEC 
OF NON ORIGINATION,) EVEN IF (ALL OF THEM ARE SUPPOSE! 
AS) POSSESSING KNOWLEDGE AND OTHER (QUALITIES.) 44 

The Bhagavatas may now take a different line 01 
thought and say that Sankarfana etc are not the soul, the 
mind or theahamkara, but are, all of them, gods endowed 
with the divine qualities of knowledge, glory, might, 
power, valour and lustre. They are, in other words, 
prototypes of Vasudeva, all of them being without any 
defects, self-supporting and permanent Therefore the 
Bhagavatas may think that the defect regarding origina- 
tion (referred to, in Sutra 42) does not at all apply to 
these divinities 

To this we reply that objection does remain in 
spite of this argument Does the Bhagavata mean, in 
the first place, that the four divinities have the same 
attributes, but are different in form 7 If so, it fs a 
useless addition of mu ltiple forms when the act o f 

1 As if The doex as the material cause and not simp J- the efficient cause 



ADH1AYA II, PA. II, SO. 45 



347 



governance can be performed by one onlv. Besides.it 
'is only to relinquish his own hypothesis, vis, that 
Vasudeva alone is the one real Being Or if, in the 
second place, the Bhagavata means that the divinities, 
though possessing the same attributes, have sprung in 
succession from one highest Being, then, as «hown 
already while discussing Sutra 42, the objection does 
remain valid. Besides, we learn from experience that 
there must be some kind of difference' between the 
cause and the effect, or to put it negatively, wherever 
such difference does not exist, there exists no causal 
relation. Accordingly we should expect some kind of 
difference between one divinity and another, because 
one springs forth from another But the Pancaratnkas 2 
acknowledge no such difference, They say, on the cont- 
rary, that all the divinities are forms of Vasudeva 

Further, there is no reason why the forms of 
Vasudeva be limited only to four in number As a 
matter of fact, the whole world, from Brahmadeva 
down to a blade of grass, is the manifestation of God 

lViprau f eihat—on account of contradictions, ca— and J 
And on account op contradictions 45 
The qualities mentioned above as belonging to the 
divinities are also mentioned, by way of contradiction 
elsewhere as different selves or forms of Vasudeva 
Besides the statement that Sandilya acquired this know- 
ledge of the Pancaratra school, when he became despaired 
of winning the highest bliss by the study of the four 
V«fas " certainly an obloquy of the Vedas Hence 
too the doctrine of the Bhagavatas cannot be accepted 



SUMMARY 

ADHYAYA FIRST 
Pada First 

The nature of Adhyasa: Extreme opposition of the 
asmad and yusmad, the subject and the object in ex- 
perience. Yet the mutual supenmposition, i.e , the 
apprehension of something in something else, does take 
place on account of avidyS Adhyasa is the root cause 
of all evd; knowledge of the unity of the Atman will 
remove this evil 

Sutra 

1 The word 'now' indicates succession and not 
a mere auspicious beginning This 
tion is neither the study of the Vedas, nor the 
knowledge of dharma For Brahma-jnana may be had 
withoutlhatofdharma The real f^f^J^ 
discrimination between the real an d tbe "nn nor, 
attachment, possession of tranquility and desire to have 
liberation Brahma-jfiana is the ^Summum Bonum of 
Different opinions about the nature of self 

„ ^ »„v,., 0 f<.nce and dissolution of the world 

are ^^to^^"- b — 
jijnasa and Brahma-Jijnasa 

Srut. is the means of knowing that Brahman « 



3 

the cause 



a lf„ Taimini holds no Vedlc passage has any 
4 1,., . tTs subservient to action, there is no 
meaningless it is a5 an accomp l I5 hed fact. 
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But the Sutrakara holds that the direct cumulative and 
harmonious result of all the Vedanta passages is that 
Brahman is the cause of the world Brahman is not an 
object of perception or other means of knowledge, not 
of meditation Difference between Karma-vidya and 
Brahma-vidyj Motsa is Kutastha-mtya, and is the 
same as Brahma-jnana. The knowledge of the identity 
o/jiva and Brahman is neither a make-believe, nor due to 
superimposition, neither the result of act" of purifica- 
tion nor the indication of any functional resemblance 
The Ataian is not amenable to change. To deny it is 
to posit it It is the in-dwelling witness of all The 
connection of a thing with action does not change that 
thing into action Function of a negative proposition 
is to indicate the neutral condition of indifference to 
actions. Propositions like, 'This is a rope, not a snake', 
are useful tn removing fear Disembodied condition is 
possible on this side of death, description of this 
condition. Had Brahman been subservient to action, 
Jaimini would have incorporated it in Purva Mimamsa 

5 Non-intelligent pradhana cannot possess 
'seeing', 1 e intelligence, knowledge etc Nor it is 
omniscient, because sattva is equipoised by rajas and 
tamas A yogin is omniscient, because he is a conscious 
subject, and not due to excess of sattva By deriving 
causal activity from Brahman, pradhana cannot be said 
to be (he cause Omniscience and freedem of Brahman 
are not incompatible Contradictory predicates re- 
conciled m God Difference of soul from God, due to 
ignorance. Cannot pradhana be said to be the cause 
in a secondary or figurative sense 7 

6 Not figurative also, for the word 'jivatman ' 
which means intelligent ruler cannot refer to pradhana, 
but to Brahman Cannot pradhana be the cause if it 
helps the soul in having bhoga or molfa 7 Cannot the 
word Atman refer to both intelligent and non-inteJli- 
gent beings 7 
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7 Moksa is possible on account of devotion to 
Atman as recommended by spiritual teacher, and not 
due to pradhana The word Atman refers to Svetaketu 
and to 'sat' according to context, and so cannot be 
transferred to pradhana 

8 The word 'sat' is not used to denote pradhana 
even as a preliminary step, so that this may be discarded 
afterwards, and 'sat' used to denote Brahman Besides, 
knowledge of pradhana as the cause would mean 
knowledge of souls as effects; but this is impossible 
because pradhana is non-intelligent, and the soul is 
intelligent 

9 The conscious soul will 6nd no rest in the 
unconscious pradhana during sleep, but will find it in 
the conscious Atman 

10 The consensus of opinions as contained in the 
VedSnta-passages is that Brahman is the cause 

11 ]s Brahman the object of knowledge or 
devotion 7 

12 Anandamaya, according to purpapaksa is the 
livatman because it is the last of the series and has joy 
as .ts head The VedSntm holds that it is Brahman, be 
cause it is of the nature of flavour wh.ch if once tasted 

, e 11 r i„„ The mention of the various false 
makes one W« The d the re3l 5nanda . 

^Atma^ To^lve the Atman as havmg hmbs 

is only an imagination 

SShSM^S adding degrees 

, Know ledge of Atman results in bliss because 
the Atman is full of bliss 
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15 The mantra, the Erahmana and the Bhargavi 
Varum vidya, are all consistent is saying that Brahman 
is the innermost Atman and is blissful 

16 Creation of the world on the pattern of his 
thought and non-different from himself is possible for 
the highest Atman only 

17 The anandmaya Atman is to be searched and 
attained The individual soul though illusory is non 
distinct from God, but God being the ground of avidya 
and souls is different from either 

18 Neither the desire to create and become many, 
nor the 'nnanda' belongs to pradhana 

19 Anandamaya is not jiva, because salvation 
occurs when the jiva is joined with the anandamaya 
Anandamaya is one of the five sheaths the tail or 
support of anandamaya is the Brahman Anandamaya 
is Saguna Brahman, which no doubt must be first 
attained, in order to reach the Nirguna Brahman 

20 The person on the sun and in the eye is 
Saguna Brahman 

21 Even the sun does not know who dwell' in 
him and controls him 

22 Ak=isa means Brahman, for the latter i« the 
cause of all the elements including that of akaSa 
Words only ' and 'all ' would be useless, if ^ "™' d 
mean the element Infinity, ercu'sive mark of Brahman 
The Udgitha or Om owes its eternity or greatness ru 
AM* of Brahman Synonyms for Skisa are used for 
Brahman 

23 Does prina mean the breath in which organs 
of sense and action merge during sleep , ' As t 
beings themselves who have the senses merge, prac 
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i, means Brahman. Mere contiguity of words viz the pra- 
Oa, the sun and the food is no key to interpret the mean- 
ing. Grammatical position and context will be useful. 

24 Can jyoti mean the physical light? 'Heaven' in 
' he Gayatri passage and in this jyoti passage is the same, 
orahman is the topic of the earlier Gayatri and the latter 
Sandilya passages Brahman is the meaning of the 
word jyoti. Brahman spoken of as jyoti for purpose of 
meditation. 

25 Gayatri means the Brahman and not the metre, 
fne four feet of Gayatri are those of Brahman. 

26 The passage following that of Gayatri mentions 
the door-keepers of the heart in which Brahman with 
four feet resides. 

27 The words 'divi' and 'divah* make no difference 
so far as the nature of Brahman is concerned. 

28 Prana means Brahman It cannot be the 
breath; for the highest Good of man cannot be of the 
changing nature. Bliss and immortality are the marks 
of Brahman and not of air. Prana is Brahman because 
it is unaffected by good and bad actions 

29 Can prana mean Ifidra, because he ii the resident 
of heaven and so has ananda, and because he is the object 
of devotion and unaffected by oldage, death and 
action? It is Brahman, because it has the power of 
bestowing and taking away life; it is described as the 
nave with the spokes of senses etc fixed in it. 

30 Indra's reference to himself is the awareness 
of intuitive knowledge of Brahman Reference to 
killing the son of Tvasta glonSes the redeeming nature 
of Self -realization. 

31 Brahman is the topic of knowledge and 
devotion; it is neither the prana nor the jiva. 



ADHYAYA first 
Pada Second 

Sutra 

1-8 The resplendent Atman described as mano 
maya, with prana a« its body, and as the object of 
meditation it is Brahman and not the individual soul 

9 10 Brahman alone is the consumer of the whole 
movable and immovable world 

11 The two beings in the cave of the heart are 
the jiva and Brahman, for both are intelligent as 
indicated by 'Rtapana' 

12 One eats the sweet fruit, and the other loots 
on Or, the two birds may be considered as buddhi and 
the released soul 

1317 The person in the eye is the stainless 
highest Atman, and is recommended as the object of 
meditation He is not the perishable reflection of 
«omc person in the eyes of another, for he is said 
to be immortal and fearless The person is one's own 
eye is capable of being seen by meditation 

18 The internal ruler must be the Atman 

19-20 It cannot be pradhana, because though the 
^tman is itself unseen like pradhana, it sees the entire , 
world Neither ean it be the individual jiva whose 
existence is due to avidya 
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21 Bhutayoni means the highest God; for omni- 
science cannot belong to pradhana or to the individual 
soul. 

22 The Upanisadic .person who is the same as 
bhutayoni is described, unlike jiva and pradhana, as 
eSulgent, bodiless, unproduced, without mind or prana 
and pure. 

23 That bhutayoni has got a form in spite of 
being invisible shows that it is the Atman of all. 

24-25 In view of its description as 'lustrous heaven' 
a " d of 'he result of meditation on it, viz the eat>ng of 
uj f°°d> Vaisvanara means the Atman and not the 
abdominal fire or the jiva. 

26-27 Vaisvanara is said to be the Purusa and 
at the same time inside the body of man; so it is neither 
the deity nor the element of fire. 

28.32 Jaimini and Aimarathya think him to be 
the object of meditation and as measured from chin to 
forehead. 



ADHYAYA FIRST 
Pada Thitd 

Sutra 

1 The word 'setu' (bridge) with reference to 
Brahman does not indicate that there is another bank 
which is to be reached. It indicates the idea of 
holding together or lending support or of attaining 
immortality. 

2 The wise man 6xes his mind on the Atman, 
for to taJt much is weariness 

3 7 In Atman alone, the heaven, the earth and 
the sky are woven 

8 Bhuman means Brahman and not prana The 
quality of being an ativadm refers to Brahman, and 
not to piana on account of the series of 'truth 1 and 
other things Prapa is not the last word of Sanat 
kumara's teaching 

o The bliss of deep sleep does not refer to prana 
Similarly, qualities such as immortality, truth, otnnipre 
sence etc belong to Brahman or Bhuman 

10 12 Aksara being imperishable and all-pervad- 
mg means Brahman Qualities of aksara such_ as 
'unseen', 'unheard' etc may be common with pradhana, 
but the other qualities of seeing', 'hearing' etc do not 
belong to pradhana but to Brahman. 
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13 Nirguna Brahman alone is the object of 
meditation on Om and of sight, it transcends the 
transcendent jiva-ghana 

14-17 Daharakasa, though located in the heart, 
is as large as the elemental akasa, and yet it is not the 
ejemental akasa because qualities belonging to the 
Atman are ascribed to it 

18-21 Dahara also does not mean the individual 
soul, for the qualities like freedom fiom sin belong to the 
Atman If refers to the real nature of the jiva which 
is gradually heing shown to be identical with Brahman, 
and which is therefore described as rising beyond the 
body and as appearing m its own form The bearing 
of this on Karma-KSnda 

22 -23 The Prajfk -atman is the cause of the light 
of the sun, the moon etc. 

24-25 The Atman is said to be of the size of the 
thumb, only with the view to show the identity of jiva 
and Brahman. 

26 27 Gods too have got the capacity to have the 
knowledge of Brahman. 

28 Words like *vasu\ 'aditya' are connected 
with the eternal species and not with transitory 
objects. The words connote some permanent meanings 
Acc ord'mg to grammarians, the words pensh, and it is the 
'sphota' which manifests the meaning of words and 
which alone is real. As opposed to this Upavarsi 
holds that it is not necessary to imagine the existence 
of sphota to explain the manifestation of meaning from 
the letters of the word 

29 The Veda ( or the word ) is the source of 
the universe 
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30 The Veda is as eternal as Samsira, and it was 
available to Hiranyagarbha by the grace of the highest 
God. 

31-32 Rimini's opinion regarding incapacity of 

gods 

33 The Upanisadrc testimony regarding the hanker- 
ing of gods after knowledge of the Atman, Indra and Viro- 
cana as instances The arthavada is as comp 'ete a unity 
as vidhi-vakya, but has got the additional function of 
praising some thing or person. It is from these that 
we know that gods have bodily forms and that they 
desire to have the knowledge of Brahman 

34 The word 5udra may mean the gnef and not 
the caste 

35 JanaSruti may be a Ksatriya 

36 38 A Sudra is unfit, because Be is not i 
twice born Yet they may learn through ltihasa and 
puranas 

39 Prana is Brahman, for to make the whole 
world tremble through fear is possible for the latter, 
and again, moksa is due to knowledge of Brahman 

40 Similarly, light means Brahman, for release 
and disembodied condition can belong to Brahman and not 
to the sun and other luminous bodies, 

41 Akasa means Brahman, because ultimately it » 
the cause of names and forms 

42-43 The conditions of sleep and of departure 
of the soul show it to be different from the Brahman 
or Atman who is really the Lord 



ADHYAYA FIRST 
Pada Fourth 

Sutra 

1 Avyakta does not mean the pradhana, it means 
the body mentioned in the metaphor of the chariot, 
which aims at showing us the final destiny of the sou/, 
viz the abode of Vianu 

2 Avyakta means the subtle, causal body, it is 
the non manifest condition of the world 

3 It is premordtal power of God known as avidya, 
maya, akaga, aksara etc 

4 Not being mentioned as subject of knowledge 
or meditation, it serves no human purpose 

5 The object of perception referred to in the 
same Upamsad (Katha, 2,3,15) is the intelligent, 

-highest Atman 

6 The dialogue between Naciketas and Death 
refers to three things alone, v« the fire, the mdivi 
dual soul and the highest Atman, and does in no way 
mention the pradhana 

7 The Vedic meaning of 'mabat' as opposed to 
that of the Samkhyas is Purusa or the Atman 

8 Q Just as 'camasa' or the cup may mean the 'head' 
even so, aja' m*? not mean pradhana, but may mean 
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that the three elements with their three colours 
have come out of the highest God. 

10 Prakrti being composed of three elements is 
poetically known as a she-goat. 

1 1-13 'Pancapanca janah' does not mean the cate- 
gories of the Samkhyas, but particular types of beings. 
Various reasons for holding this view. 

14 There may be contradictions regarding the 
accounts of creation; but inasmuch as the welfare of 
man does not depend on this, all the Vediinta-passages 
are directed in the search of Brahman alone. 

15 If the word "sat' indicates the world or the 
Brahman with names and forms, the word 'asat' indicates 
the same Brahman, without any names and forms. 
Brahman is both the efficient and the material cause of 
the world. 

16-18 The work of creation refers to God as 
the creator. 

19-22 The object of sight is the Atman alone. 
While Asmarathya believes in relative non-difference 
of the jiva and the Brahman, while Audulomi 
thinks they are identical in the condition of .knowledge, 
Karsakritsnya voices forth the correct view embodied 
in 'Thou art that.' The Atman, as the object cs 
sight, is not some future condition of the soul. On 
the contrary, the soul is a form of the Atman. 

23-28 Brahman is also the material cause of the 
universe. 



ADHYAYA second 
Pada First 

Sutra 

1 To accept pradhanaas the cause is to make 
gmrtjs like the BhagavadgFta as useless, for mrguna 
Brahman is considered by them as the efficient and 
material cause A Smrti which goes against Sruti is 
to be rejected Reference to Kapila is ambiguious 
and incidental, the main fact is the 'seeing of God'. 

2 Kapila Smrti cannot be trusted in its reference 
to mahat, avyakta etc because these are unknown to 
the Veda and to experience 

3 Because yoga Smrti is useful and partially true, 
it cannot be accepted as wholly true, especially in its 
reference to pradhana as the independent cause 

4 Believing that reasoning comes very near to 
experience, the purvapaksa contends that Brahman 
which is pure and conscious cannot be the cause of the 
universe which is impure and unconscious Absence of 
intelligence in the things of the world cannot simply be 
said to be apparent 

5 Though the elements are represented as think 
ing, 'seeing" etc the pfirvapaksin points out that the 
reference is to the presiding deities and not to the non- 
lntelhgent elements 

5 To the Vedantin, whatever exists, whether 
intelligent or not, is the effect of Brahman Experience 
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corroborates this'. As for the knowledge of Brahman, 
argument cannot achieve it; it is achieved only when 
another person speaks about it. Reasoning which is 
favourable to Sruti is welcome; illustrations of this. 
Disparity of nature is no reason why Brahman should 
not be the cause, especially when pradhana can be said 
to be the cause of intelligent souls. 

7 To say that the effect was non-existent (in the 
form in which it appears) is meaningless. For it is a 
negation of nothing. The effect always exists in some 
form of the cause. 

8-9 Size and shape of a Jar can never be found in 
clay; the world therefore will never make the Brahman 
impure. The effect and its qualities are due to 
avidya. The Attnan is tie eternal spectator of the three 
states, and so is not affected by avidya. New creation 
is due to the persistence of avidya even in dissolution: 
in the case of the liberated souk, false knowledge is 
completely wiped out. ' 

10 Objections against the Vedanta can be equally 
levelled against the Samkhya, if pradhana is without 
form and qualities. 

11' -12 ' One may say that reasoning is faulty 
is itself ; proved by reason, and that fallacy is a 
point of attraction which leads to more reason. B ut 
reasoning may not lead to right knowledge, and so may 
not lead one to moksa. 

13 From the practical point of view, there re- 
mains the distinction between subjects and objects, 
though they are, in reality, non-different from the 
Brahman, just as waves, foam etc. are distinct from each 
jther, though they are, in essence, nothing but water. 

' 14 Nothing exists apart from Brahman; names 
ind forms have their origin in speech only, To - stiovt 
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tie Brahman is to know all Multiplicity is unreal. 
It j ,S belleved as tr "e so long as the knowledge of 
tne identity of jlva and Brahman does not arise. Not- 
withstanding the fact that nothing is real except 
Brahman, the Vedic knowledge is useful to point out 
7 J I! L rMl L Tilou g n the d « am 1S unreal, the know- 
ledge that there was a dream continues to be real in 
tne waking life. We need not be sceptic about having 
such knowledge, for .Svefafcecu did possess it and 
realized that Brahman is Snanda The motive in having 
tne knowledge of Brahman as the cause of the world 
is not to know that it is modifiable, but to know that it 
alone is the reality In order to negate this modal 
character, Brahman is described negatively know- 
ing which, Janaka is 63id to have achieved moksa 
■n no way the unity of Brahman contradicts its being 
, causc °^ orl 8 m " subsistence and dissolution, or 
its being the ruler and protecter. The pannamavada too 
is accepted by the Sutrakara so far as it is subservient to 
the purpose of devotion to Saguna Brahman 

15 The perception of the jar makes us inevitably 
aware of the clay Besides it will not exist apart 
from clay. 

16 Either before or after its coming into being, the 
world is one with its cause viz the Brahman 

17 The «o called non existence of the effect before 
its origination means only a relative and not absolute 
non-existence, it means that during the period when the 
effect was in the form of the cause, it had not got its 
present names and forms 

18 Had the effect been really non existent before 
its origination, there is no reason why curds should be 
produced out of milk alone, as a matter of fact, anything 
may come out of anything else To say that curds has 
a specific power is to abandon asatkaryavada and to 
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admit the immediate prior condition of effect. Diffi- 
culties of samavaya and 6arhyoga; the cateogory of whole 
and parts. Absolute non existence, such as the 
existence of the son of a barren woman, can never be- 
come a reality in spite of the efforts of potters etc . 
The operative agents arrange the cause in the form of 
effect. Devadatta is the same person, whether with 
limbs stretched out or drawn in. 

19-20 What is not manifest in the cause becomes 
manifest in the effect. 

21-23 Jiva and Brahman are different and non- 
different from each other. 

24-25 Brahman is self-sufficient to produce the 
world. 

26-29 Not parinama but vivarta is the correct 
view. Besides Brahman is both immanent and trans- 
cendent; it is the ground of names and forms which are 
both different and non-different from it The negative 
description leads us from phenomena to God. 

30-31 Contradictions reconciled in Brahman. 

32-33 Rational activity may be motivated by the 
desire to sport merely. Creation is not real from the 
view-point of the highest reality. 

34-36 God is neither cruel nor unjust. Law of 
Karma is alone responsible. 



ADHYAYA second 
Pada Second 

Sutra 

1 A potter is necessary to produce ajar, mere 
clay is not sufficient Even so, tie pradhana will 
require an intelligent principle for its guidance 

2 Intelligence possesses the power to move a non- 
"tteiligent thing like a chariot, though itself it may 
remain unmoved 

3 The love of the cow for the calf and the suck- 
•ng of the milk are responsible for the flow of milk God 
is the ultimate intelligent principle 

4 If there is no intelligent principle beyond pra- 
dhana, neither activity nor cessation of activity will be 
explained 

5 Neither is there the spontaneous transformation 
cf pradhana into the world, like grass into milk For tha t 
grass alone which is eaten by a cow changes into milk 

6 Either there is no purpose for the activity of 
pradhana which is against the S5mkhya hypothesis or 
there is some purpose, in which case the Purusa shall 
have to undergo change Thus, there will be no libera- 
tion 

7 If the Putusa is inactive, it cannot move the 
pradhana the inadequacy of the illustration of the Jame 
and the blind 
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8-9 The moment the equipoised condition ol the 
three gunas in disturbed, pradhana itself is in danger 
of being lost. Either there will be perpetual Samsara or 
no evolution at all, 

10 Besides, the SSrhkhya doctrine is full of con. 
traductions. On the VedHntic view, the distinction 
between sufferer and suffering is due to avidya; Wit 
when the SSrhkhya makes tamoguna the cause of non. 
discrimination, release is impossible; for the tamo- 
guna is as eternal as the sattva and may oveitake a man 
at any time. 

11 Atomism explained and criticized. Intelligence 
of Brahman is not produced in the world, just as spben- 
city of the atoms is not produced in their effects. 

12 The original motion of the atoms is nei ' her 
explained by some impact which can take phce alter 
creation, nor by the principle of 'unseen accumulation or 
merits' which is non-intelligent. 

13 The relation of samavaya like sarftyoga 
must depend on another samavaya and so on aa 
infinitum. 

14 If atoms possess qualities like colour and sound, 
they must be gross and transitory. Besides, they may 
not be destroyed or disintegrated, but be transformed 
into a prior non-atomic condtiion. 

16 Atoms will not be atoms if they increase in 
volume and possess many qualities. And to maintain 
uniformity, if the four kinds of atoms have only one or 
four qualities, we shall have to say something agawsi 
experience. 

17 The Vaisesika contradict! himself wl ' n J[j 
says that the six categories are independent, and tna 
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five of them are dependent on one of them, viz. the 
substance. His view of ayutasiddhatva either in space, 
time or character, is equally faulty; for he will thereby 
go aainst the authority of Kanada, or say that there 
is no difference between substance and quality. His 
view about sarhyopa and samavaya is riddled with 
contradictions, and involves mutual dependence. 

18 The two-fold world of the Buddhist realists 
cannot be explained by reference to the non-intelligent 
atoms and skandhis. And if there is no mind, there is 
no chain of mental cognitions; nor a lord who will 
govern. NirvSna is impossible. 

19 The series of avidya, samskaras etc., being 
dependent on atoms and skandhas, cannot be the cause 
of the latter, 

20 If everything is momentary, there will be no 
causal connection at all; and words like origin, destruc- 
tion will have no meaning. 

21 If the effect were to exist without cause, 
anything may come into existence; and if it has a cause, 
the view that everything is momentary shall have to be 
given up. 

22 The voluntary and the involuntary tvpes of 
destruction as well as akasa are non-substantial and 
negative in character. 

23 Ak5& cannot be a nonentity; its existence is 
inferrable from the quality of sound. Buddha himself 
accepts it as the support of wind. Besides a nonentity 
cannot be eternal. 

14 Recollection and recognition of things as same 
will "be impossible, if the expenencmg subjects are 
momentary in character. The belief in the expenenc- 
ing Objects as the same cannot be the result of 
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similarity of cognitions, for cognition of similarity 
itself I s due to a permanent subject 

26-27 Nothing originates from non existence, or 
else, the iazy persons would get what they want 

28 The external world is not mental in character, 
for our ideas point to perceptions and the perceptions 
point to external things No one will be satisfied by 
a mental dinner If ideas are only momentary in charac- 
ter, all practical life will be robbed of its meaning It 
will be more reasonable for the Vijnanavadins to believe 
in the commonsense externa! world than in the self 
luminous ideas Besides, as against the Vedanta view, 
such ideas are transitory and many 

29 Waking life is real and is to be distinguished 
from the dream, because it consists of immediate expen 
ence and is not due to memory, and because it consists of 
objects and is not capable of being negated byanyother 
state 

30 Cognitions are not, unliie the Buddhist opinion 
due to impressions, but are due to external objects for in 
the absence of objects cognitions do not arise 

31 Lite the prlvrttivijriana, the a/ayavijfiina also 
cannot be the substratum because it is momentary 

32 Buddhism is not only contradictory but leads 
to no spiritual good 

33 To apply the *aptabhaginaya to the seven 
entities js to have indefinite and confused knowledge 

34 To consider that the ooul has got the sue of 
the body is to make it limited an3 perishable Difficul 
ties of considering it as having parts 
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• 35 ' 3 j j Ttle P articles t0 ° l' ke the body hive got 
°«gm and decay and so are not of the nature of self; or, 
the soul may have different bodies of the same dimen- 
sions. 

37 The God of the Maiyayikas and the Maheg- 
varas is only imperfect like us, howsoever benevolent 
he may be. God is not merely the efficient cause. 

38 God, souls and F r -"dh5na being, all of them, 
infinite and partless, neither sarhyoga nor samavaya will 
establish any relation amongst them. 

39 Pradhana is not to God as clay is to the potter. 

40 Nor is there any evidence to show that the 
Lord guides the pradhana and is therefore pleased or 
displeased. 

41 With the release of all souls there will be no 
purpose left either for pradhana or for the Lord. 

42 Notwithstanding the manife c tation of the 
Atman in several forms and the devotional approach to 
it, the soul, on the Bhagavata view, will be perishable 
in nature. 

43 Experience does not bear testimony to the 
production of aharftkara out of the mind and of the 
mind out the soul. 

44 To suppose that the soul, the mind and aham- 
kara are all of them, divinities like the highest Atman, is 
to rest satisfied with an arbitrary multiplication of unity. 

45 To say that Sandilya got knowledge from the 
Pancaratra school is only to cast doubt on the Vedic lore. 
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4. 4, 7— !j^t ^ agsp# oti *resr s% ton: i 

4, 4, 1 2— «rhr *fosr*u?3JreifTfer vprs I ftftss^f 
-TrerosrctaTgstemi.l 

4, 4, 16-18 — ^R K^Uw c Mii sgtfg: qferi& I a^n 

4,4, 21-25— afcj sftd firaw ^ S 513 •J®"" I s "3 13 n- 
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B r . 4, 5, 15— Refer Br- 2, 4, 14. 

5, 8-9— qrar qggtntfla II smrjrtfKrnjrr to^P 

6, 1, 7— & |n arm zttaro Rrarmftr m wgsws- 
<nr 3t gftm rft <nrkra Tfora: srfK nfl* i* 13 

6, 2, 9— srar ^ ^sftrtfan <rpnfrs=r ^ 

Chiindogyopam'sad 
1, 6, 6, and 7-*T qTHcTCTf^T fir*KW 5^ 

1,7, S— sra tf <wte^FwPT jc'ft ^ ^^rwwi? 

<fr Jfran *ram <r»rm I . ^ „ i 

1, 7, 6— era sit sfann ira'sw a aw 

^^l? 9, 1— *» iRiRaraisr rfer i 9 ^ 
^ ?mHr *Jjnft arnn^RraferPa nrora^fenEcr air K*n 
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"tort ^ ^ i 

3, 12, 5, 9 — ^crr ^npr^T t^tsit nnrff a^a^nsw- 

3, 13, 6 — 3 SIT q& jJJIJOTi: 5?t7W gKW 1 

r 3, 13, 7— sro jt^i: to f^Jt ^iirafraj^ fii^ra: s&g 
^fe^5d<;RM-rftft wwiiHirunufii fitJiRtfaa^Ji gftra^- 

C3Hrf 315firra aqaqaii 

3. H, 1 — 5T§ Jslfelj 3iR aa ri l Mfa 5IFtt aqretcT I sra 
<3|§ gsrJr Jrarmg^rengt^ wsjfir aScf! Ssi 

3, 14, 2 — (Cf. 3, 14, 4) jrW nTUTO*T*r STW 
^otkt simOTfin ?i#wn l e^Kin: gwtr. ^nfon ?i#SiT- 

3, 14, 3 — c^q- ^OT^g^^^<ffiNM=jigi «7<?f5r 
3, 18, 1 — hh> srgcgjrats l 

3, 19, 1 — iHtf?^ H5KfITSi: I 

4, 2, 3 — as 5t?T *rs ftOnxg I 

5T SMITHS I . 
4,10,5 — *t gtare pRtWITOIC ScOTnt ajjiKgggg^ 

5R« d^iwi ^3= ' . _ _ -. _» 
4 IS 1-2 — f aTflsfgW jni snfntcrsf sima- 



4, 15, 5 — ^^^{^q^wsgRT^^sm^^ 

acgfTTtrnRJi: ont^r ' wwto "feprat irgira ista afa^«t wr 
s, 2, 8 —^i *n5§ qarag fcri *T^g I s^i* as 
5,18,1-2— ari^a q S3 q4 ^fs^nmfms 3«n*5 

a egg s&g egg »jag ejfcufn?Era«rTr i a w 5 ■w^ 3 ' 

6, l, 2-6— a faatmsr s3bto> i^ e>"5 "fi? 
s^j^RJtmt ^4>«3a am^srwmpis i j* 3 **""! 

sa ^otfe^f fena wiBiwHoi fowit nuwr sanmf waa 
esraa Him *t snlsTt *real(a fl 

6, 2, 1 - 4 — s^r sfe^n s»Rf)%T*nfeEniH « ^ 
wi^Rr *|qw ^waa: asaraafa I el 1 *'"!' 
3netg.ll a^sjagT srai^fa a^qts^al at m "8™ 
zwsq: ^qpi jrap}»i5tRr ar arawjsrm l , 

6, 3. 2-3— £ra ^wsra s^mfflnrfereit ^rar 
^aiOTngnfER?! srorew anwaiwlra I arai fraa 
qasmflfti Si %a&nrrca^ ^iar swag ^aarcfl^" 3 ^ 

6, 4, 1 —3^ ftfe! fcrcrennr ^ mm 

a5*rw l ^ 
6, B, 1-2 — Jraafgw: ^iftfa aw star ^ti" <W ™y 
wgfa ^qipftat wafa as-w^a *siftaterra?ja I a «w 
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6, 8, 4 — HftT 3»%ta gaaPlt ^yl«M-»Eirfe: «fr*r gaa 
a^t JJfJH^i^i ifosrr gjfa (^HymP^-ii SFIJOT 

6,8,7 — &ij n&s midikuiw i afe^i *r «renr 

a^fst £ld-tid^ ^fa I 

6, 9, 2-3— ^nt: sraf: srar: *rfa 1 f% ! ^ 

drains: sfa I a ^nsit *tr fad ^ 3t *itnfr ^ w 
6, 14. 1-2 — irat eter <pw ifsjftsqtiUl^SWirfk a 

aals[d.n^ feiT^SlcH 

atfiwsrair 3n*3>sBR5W> I aw TOifi raga nggf 

s^ri^cri first ifsjto "tar t^si aSra w snmiproi g^f^J 

6 s i6 3 2-3 — jjRt rowi as ^ hcCTIehpt 
55a a *wi8rth* s^at.-waH'aaf'T atf * 
^ a ^l^OTwt^ac^ETWfmasOTfH^a^ 1 

7 j 1 1 1 _ sjsjtf^ vnw ?fa slwm ? are^i 
7 ' 1 3— *jtsc wiaf maM^iR" airuft^ to a 
traq^Uad* siWrfWcfa Art «mi d^ft a w 
wm i- JU - w airaf^ra 1 ^ „ 

—ci ™ im 8w niftm* «4<mft nmwwfrm** 
■""As 4-** gfenfa * <" -sr <ft 
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7, 23— ^ ^ 5jjir mm ^a^n^T Jjm ^ 

7, 2+, 1 — ^Fn<RTfcr JJPTSf oflfrT BFlfeaWI^ H 

7, 26j 2— ?r n^vir trafe ft^r *Erat fH^J 

=33 g^g^^T g ^![T ^333 H5f ifw ^ ranter 1 

■atsrcgsr engfe Hc^g^ sw^Fff ^rasr^afirrRftm 

8^ 1, 1-6— am tif^HRip^^ ^i^g'S'fa ^ 
a^gg ft a^ fircft JT^qeai I h n^i^unrifen^^'f 

^qir naww agtgtJifei^rm guitar it ^ws^l'S' 

Eras; srar aFgirasifer Jroigsnwr qnrwnwrwnt mP ?J* 
ami? a ^ww <r rtSqirsfraRcT 1 florae iraSracfr dfa w"* 
nqraqrgg g<njRrar aft; sftan <ro c^itniJrtni-jrta 

8, 3, 2 — sra q xit^s win « =a fcrr qsirtfT 5 ^ 1 
i|ciqf^f& fSrfsans^iijT ^Tjjqfi: lariat fr Rp^grro^m f m 

8, 3, 4 — aro t <jtt HnHi^rfjn^sftnmyn 1 ' w 



S, 4, 1— (Cf Br. 4,4, 22)-OT1*reOTH«3ra<jrf^ 

8, 7, l-q snOTis'isatJi'm Bran rasfgrasiW 

S, 12, 1 — wraaw tn 5* ctctotrt 1553*1 ajOT^rr- 

S, 12, 3— qtr ^OTT^sOT^tWaafarajw aWKra* 
mva $n ^onRrSit<ra^ a arms s a* twia a*^- 

8,14, 1— aircraft 3 flW JnHOTrti^lsat a i^^tct 

Gaudapndakanka 

i, i6- TO ,r^i^pA *v *w bs«Ai mwfta* 

ISavasyopamsad 
' OTtl!r: 1 Jabalopam 5 ad 

• i W*«wf ^^" ! * 

^.raiga pan w«w ^ ^ , ^r^tr^r- 
™%^™tt **** nw« #t*pW* ' 
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Jaimim Sutra (Purva-Mim,"imsa): 

^ 1, t, 1-2 (Sabara-bhasya) €i5t ts a^Tra: wfcrittflU 1 

1, 2, ^wnsfMt ^ I 

1, 3, 3— Rrrtti tznz&fe ggnRH. I a 

Kathopamsad- 

1. 1. 13— e c-^wra ^n^ft ajat a3.it ^ ! '5 ann!I 

^ 1, 1,_20— ^^^r^J^S^^JITO^B^ 1 

1, 2, 4 -s?3iSr Um(fo ftgjit aifirai iji =s ft&fir si" 1 
firaivftfer flftjfea^ n «cmt iitHliJl^Y"!! I 
1, 2, 9— Ittt ^Ekm^qi HtosssN gjCTPi »ff ' 
1, 2, 12— imnarag gsifef 15^ 3^ 
srsirfipitirrrairB^ 'Mi t^i >*k> 5<twt4r sisricr II 

1.2.14— s^^^twT^Rjncsaisain I 

1, 2, is— fr vtrq?r fmh si faqfewi safes tfp 

steel,! srai fen: 5T[s<ralsif giroft * 5-*l^ S^HI^ 5I*ft " 

1,2,22— 3rsrfti srSbsraJrcWfereii i 

1, 2, 25 — :trei 35T ^ W JOTST si*?t: I 53^' 

1, 3,1 — zti forst ffiggtgft et iw <ra« 
sHiritt sijiw^l q?Pa q^wft i ^ rauuliinnii! h „ 

1, 3, 3-4— suture- ^Rra-Rife srfft «^',3 I ^° 
^tiwi Rife a*: airs^ i II t&orw ^raiSM™^ nfa"* 

«n?Rpll«HHlii* jqmStfllsj&ftBpiIi II 

1, 3. 9-12— RafrWHRlfrd JW:HI7IESIWT= ' 
MKHIMlId affemft: TOT II 
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TO 1%: II 

w sHg apg ^rsat st srercfr I 9^" 

1,3,15— iisn^JRwrosw"** avists Uran»i«ra» "5 1 
sntra^r H^ct: li: a^r ferret argfgs^Tjsig^a II 

(Ncte . The Vallls of chapter second of the Katto are 
sometimes counted as 1, 2, 3 etc. or as 4, 5,6 etc. beca- 
use they are subsequent to three valhs of the first 
chapter So, 2, 1, 10 -2, 4, 10 ). 

2, 4, 4-sqt*isti amrferPxi =3r4t ^ng^Rr I nsra 

2, 4, to— q^ra 153* asfosri w 
IfJjirraifSr 1 55 =n?ra "R"^ " c o. e. i 

2, 4, 12-13— wrssnra: 3** 138 > 

fori. Vrow * aof " Tnjsmin gri> 

' ' q^s^WtUT ^Risr TPS* 

l 3 
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2, 6, 18— ijsjnter wra-i^rsti srssn fcnnaf staftfa 

Kausltak - Brahmana - Upamsad: 

2, 14 — m m <di: sqTi ^rai: Sift ft^ei ftf^T 

3, 1-3— hw^: stara ?5t ni firar*jrei*i fc» 3 
stlafgw: gas ?*ra ^ fesr i^praifeiKnur f^^T 

qRatfrlHrii: *T3t<£% gg: Sra S^Rf As WJi W : 

b^Rt jr: «n^: gg^Br st^t scalar sarast^; 
?ref %s?t fiRsfe^i Rtatasi^mga^ni^icHiT: amp nana" 
raafaH^r nitwit ^it siw n 

3, 8 — stsjt ^smg fifWifar «u?iw aprar aawar 

ssftn&r ill;? srrg ssi5 snwfa a nfrr5> sftfenr gftrftw 3 

4, 19-20 — ^tg <ji5ito <^qt gmivn sstf ^,5?? 
beit stgTcTO3iffig^T iwiSa 3tneHR: u.dHit«w gsrfe I) 

Kenopam$ad: 

1, 3-5 — SFU^ST 

*w spragsret I jrorar at n# &3T^wft nan, I f9 

2, 3— tp?ttira a^i si i^i i it ai1 ert ™ ra 

P-MNdf f*lldnRldWdlH II 

Mah.tbharata (Santiparva ) 

47, 68 — wnfircrc*T oi^jff ci arfa wort ftt^' 



385 



233, 24-25 — arattarftsrar fen grgsjin i&im ' *n?r 
J^ji s=ran stgrra: H ^ ^ *3jrnrf <k&tt ^ 

303, 1 1 5 — srasi ?f§qffra 5T3F<i JTTCWT: ^fof JCI^: I 
^ 336, 28-30 — ^rafggunftfoull ?f HcTOcUT spHT 

^S^n gsqt tCT WHi-mifr ifenftptttll gcrmi fir 
wmmRqt ^ ^riKf 1rTOft5n ! I *ra"ri ei^hj^^a'r * nisi; 

Vana parva, 3, 297, 17 — aftfETcr: sfiTTIc'IISTirac 35T 
Manu Smfti : 

1, 2— 5t3>it g srretfr ^rfrroi g jsjt^ I q^l^w: 
■Sn^V S«TF8S«nKJ fffjS& II 

10, 4 — ^igsig'ir eiw M,*mira: I 

10, 126—ij qi<ns t%ftra 51 ^iTHsRr l 

12, 91-^gtg^n^ e*3jnRr^wieM^kwyM7 

12, 105-126-s^3*w.,5 

Mundakopanisad : 

j' !' 3 -*Rs* »nrat Pnn* a** W i* i 
% •' fLir ssrt sdRtTftfif 1 z" 3 TO a^wra- 



386 



tub ^jhb ^ sin^r ll , 
l, 2, 7— jpr s&at are^T iww arassitawK *3 OT 

"l, 2, 12-u^ ataiKKafcraifarami* W^iTni^ 1 ^' 

1, 2, 13— sr^ *r fasfgqasrra gpirretraPra'* m ' 
fNimu I wnsji jot M sift a ' s*sifenn I' 

2, 1, 2-10 — fipqt EHja: g!?i: a5man ?^ S ^r 
ami* SWn: gat i^cW: TO II ■^^...^Lsi 

g^fepnfa =j i ni sngwl foro sfr* fiww ^'^^ 

Tgsaw?! qqwi tfSrfi &r ^ spraraan ll ERm?ra= 
crenre^ *rm *rcjfir all . . ^tr 

B*W II Jl„ 

2, 2, 5 — qfiwan #rat ^raft^mta wn WE mi 

2, 2, S— fires s^njf^ffera^r h^swp i J^r 
tot wfiPr aftwrt W« II CE B.G. 4, 37-wn» 

2, 2, 9 — f^TO «fc ^ikS^t Swm. I a^* 1 
s^Rnr 3*fiRag^rar> rag: ll ^ 

2, 2, 10-11 — (Cf. Ka. 2,5,15) — ? Em «3<ff *«? 

sr^FjcaR* imr Rraat mPa sate «raBr. i awrflRW^ 

3, l, i-3— jn gW^ t^Tgpffmprf^'fc're^ 1 



^ sirs I 3 Et^T^fog q«.i'd*i3 w^di: tjfly^Pd ti 

3, 2, 8 — !J?Jt to: WfHt^P 5tg?^ I^PcT Wreft 

3, 2, 9 — ?t sjt sns^r aifa »rara snsrraa- 

wife II 

Nyaya-siitra 

1,1,2 — g: < s ).-<. H ii-j,M^'rfa'sm?i'it?rg-gdTi<.iqi^ 3?- 

1, 1, 18 — 'JMMMWn ^lUi I 

Pras'nopanisad 
1, 1 —sir a§WCT agRrep it irsir^TmorT it 5 % 
stfpftftfir & 5 gftcqpu^ now* fqcusi^e^r: l 

1, 10— WJtrftnr JTTOT SI5wS<T '-^ fepjIEJIRHPq- 

3, 3 — ^rifOT ht sjpnt apra i „ v 

4 2 3-X «ip* wt^fe^ iwb; 



**5, ^ H "* ^ * * ' 
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5, 7-^!5vk« ^gm^resi aww*w3t^t 1 afflW ' 

Rgveda-Samhita: 

l' 104, 1— wteC^f^^f* 1 „ K _ c,i 

8 53, 7— McMWal'IW W5IT I 

10 71, 3-«i«qro<if*wi^^^^ s ^' 
io',88,3-$t oi^trnwiran *?* r 

"^'ss, 12-Bwri *ftg«HW ^ W 
io| 121, l-fccum* SL„ 

10, 129, 6 — $1*51 ^ 

"""To' 190, 3-«M*A tou WHSm*** 1 r? * 3 

gatapatha Brahmana: 

6, 1, 3, 2, 4 — *3ZSt$m.\ snqtsjnFIl 
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10, 3, 3, 6—z^t% gtra: ^jftfa m^afS tnn^rar* 
sm ?Jh moT wtj i *r w ag^nt arm^nRi s^sni^ ll 
10, 6, 1, 11 — h ^sdRKiwc: I 

Sveta£vataropani?ad : 
1, 1 and 3— msraif^t q^gl ft ng ga= 
*rar *m fcnn ?r snifter M ?r *mfraVn^2^^' rH *!i: 

rrcfci te^tcirfe TOtft ^nroft n Cf^G. 6-13 
2, 12 - ^*I3l2r^S """^ 1 

diTi 5tct ft gfg 1 snsrer ^rnifsnrf 5kKh.ii 

3, 19 - irritant Wl* 3 

^jfes^w*'.?^, ^1 
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6,8-9—51 aw st5 fOT^ * <TOnsn»tRnM 

6, 11-13 — q?Kt 5f5j: 1? ! w i ' ft a**"" 

sarpwt I ^w^: g<i»j<irivraOT: w^ft gap ^awtfta"? 1 " 1 

6, IS — Refer 6, 8. 

6, 18— ^Er^f^^^m^^TTWaFtwfa^ 1 

GMwi ^ttsn&ciHwiil^ *j?ri «rt w^yild want I 9"*** 

6, 19— f>f«5 ftfani 5n=a fitted fitfaim. I 3I ^ TW 

Taittiriya Arapyaka, — 
3, 12, 7- ^fti Tstftfa ftparw vth smnft gsatfftw 

Taittiriya Brahmaria; — 

2, 2, 4, 2 — ---'Jitj'i-w jjjDmi^d i 

3, 1, 4, l— zrfeit wwiwjtr war^ 55ht ^wfJtfSr t *f 

3, 12, 3, 7— sn^fiF^ * ?5^cf ?W ^fenfif 
Taittiriya Sambita: — 

2, l — qm--q MdHu-ife i »jja*nH! i stnp %firer 53"' 

2, 2, 10, 2 — as r% ^ Hgrsi^T^lsi^ I 

7, l, 1, 6— Erenrsgst qirM 'i'fc-im i 1$ fontm*' 
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Taittirlyopanijad : — 

2 > 1-2— U^EkhWcT <TCH I cTCSTcCTUdyiKlriM HtSTO! 

2j S, 9— treargr ga^ wfoi Mimica l 3rerty3CS Kir«i.K>w I 

5RT^=I H IT^fr I 3TH^T§& 5? ^/ sifer a^ffr §53- 1 

tt&gn zkmsprfk^ I asgufow 1 fqsira^ 1 Sis* 
smart j^rtrr andtaj a^tt -H^ind 11 (Cf. Cho. 3, 19, 1) 

3 ro erer II 

' ^& . '»»OTmf^ is to u <rat qrat fcq** 1 
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srra^i sna^r *ratft sitafcil *n*r snmfirefeita i m 
srr<fat Emrft ten II 

3, 10, 5-6-*r**ifta.l srwstwapi I ■rajra^' 
STOgqa'snur ! <*<r amwflK wrr<ra<», ferwi°, 
g*e^ 1 5w5PRiaRinrsft qarocqgdwa I mmm 

**«n« t «x 1 

^}=bji ^sipwr str5*nfai w TtiRr « w« 
~qtrfj: II 

Vaiseiska- Sutras 
1, 1, 10 — *rwii&r ^-iwm nw iTTTH gcrrerw; i 
4, l, 1 — «<(*n«i*iRm4H I 
4, 1, 4 — srf^fofa ^ ftStro: nfafcnwrai I 

4,1,5-^=31 

4, 2, 2 — w^a?^?Frm^f5ir«mnw ***** 

kl _. 

7 > i > 9 _ ! srw!r|^i;w;«iHts.^iru-<4«ra<wia sw. 1 

7, 1, 10— afet&wa ' 

7, 1, 17— <r5fcr ^^f^ rarns^na I 

Yoga- Sutras 

2,44 — + c (|tyi'MlRn\*llrf'ra>i : I 



Sutra -wise Index of Upanisadic and 
other References. 



ADHYAYA FIRST 
Pad a First 



Cha. 



15 
Ka. 



8, 1, 6, 

2, 1. 3, 1, 

3, 1, 3, 1, 6, 
2, 4, 10, 

2, 4, 1, 1, 

3, 8, 1, 

1,4,10. 1,4,15, 
1 7, 8, 2,4, S, 
2,4,14. 2,3,19, 
3,1, 9, 3.4. 2; 
3,9,26, 3,9,28, 
4 2, 4, 4,3,13, 
4 4, 7, 4,4,12, 

3.18.1, 3,19,1. 
4 3,3, 4, 3,7, 
S, 7,1, 5, 8,1. 
5,10,5, 6, 2,1, 
ft 8,7, 7, 1.3, 

7.26.2, 8, 7,1, 
8,12.1. 

12,14, 1,3,11, 
2,18, 2.® 
3,1, 4, 



Sutra 



Ke. 
Mu. 



1,3, 1,4&5,2,3, 



2,1,2, 
2,2,11, 
3,2, 9, 



Nya SQ. 
Pr 

Pu Miro 
CJai SD) 

&t Bra. 

five. 

Tai 

Yaj Sarh. 

Alt 

B G 

Br 

ChS 

Mu 

Pr 

Svc 

Cha 

Ait At 

Cha 



1,1,23, 
1,2, 7, 



1,9, 
2,2,8, 
3,1,1, 
1,1,2, 
6,8, 
1,1,5, 
1,2,1, 
1,2,40, 4,1, 
1,1,1 -2, 
3, 11, 6, 11, 
2, 9, 
1,1,1. 
1,1, 1, 
14, 17, 
3, 7, 23, 
4, 6, 2-3, 

1. 1, 9. 
6,3, 

3,19, 6,8, 

6.2, 6,8,7, 
2, 1, 2, 6, 

8, 8,7, 6,14,2 : 
6,16,3, 



A. FIR8T-PADA FIRST 



Cha. 


6,1,2-6, 


22 


Br. 


Br. 


6,3,21, 




Cha. 


Cha. 


6,6,1, 6,8,3,3, 
8,3,3, 






CM. 


7,26,1; 




Rg Sarfi 


Kau. 


3,3, 




Tai 


Pra. 


3,3, 


23 


B r . 


Sve. 


6,9, 




Cha. 


Ait. Ar. 


2,3,2, 






B. G. 


8,6, 10,41, 




Kau. 


Br. 


2,3, 6, 3,8, 8, 




Sat Bra. 




3,9,28, 4,5,15, 


24 


B r . 


Cha 


3, 14, 1, 7, 24, 1, 




Cha. 


Tai Ar 


3, 12, 7, 






Tai. 


2,5,2, 6, 2,7-9, 
3,6, 




Ka 


Sve. 


6,19, 




Tai. Bra. 


Tai. 


2, 8, 




Tai. Sarb. 


Pa Su 


5,4,21, 


25 


Alt. Ar. 


Tai 


7, 




Cha. 


Tai 


2, 1 & 5, 






Tit 

i ai 


2,6, 


*><< 


D KJ. 


or. 


3 7 23 




Una. 


Tit 

l ai. 


2,7, 






To, 

iai. 


2,6, 




Kg oam 


Rr 

£>r 


3, 9, 28, 4, 3, 32, 


28 


i^au 


Oua 


7 24, 1, 






£ve 


6, 11, 






Tai 


2 12, 5-9 3, 6, 




Mu. 




10,41, 




Sve. 


Bf. 


4 4 22 


29 


Br- 


Cha. 


1,6.6, 1,6,8, 




Kau 




1,7,5 6, 


30 


Br ' 




3,14 2, 7,24,2, 


Kau 




8,7,1, 10,41, 


31 


Cha. 


Kau 


1,3,15, 


Ka. 


Br- 


3,7,9, 







Sutra. 



3,9,28, 5,1, 
1, 8,8, 1, 9.1. 
3,14,3, 4,W,5, 
8,14,1, 
1,164,39, 
2,1,2,7,3,6, 
4,4,18, 
1,10,9, 

1,11,4-5,6,8,2 
3,3, 

10,3,3,6, 
4,3,5, 4,4,16, 
1, 9,4, 3,12, 
3,12,6, 3, 13. J, 
3,13,8, 6, 3,3. 
2,5,15, 
3,12,9,7, 
1,6,3,3, 
3,2,3,12, 
3,11,3, 3,12,6, 
3,14,1, 4, 3,8, 
10,42, 
3,12,7-8, 
3,13,6-7, 
10,90, 
3,1, 

3,1,2,3 &8, 
3,8, 
2,2,8, 

2,5,19, 3,8,8, 
3,2, 3.8, 
1, 4,10, 
1,3, 
3,14,2, 
2, 5,5, 



A JIRST-PADA SECOND 



395 



Sutra 



Kau 



a,S,S, 4, 3,4,5,1 
3,8, I 



Ke 
Pra 



1,5, 
2,3, 



ADHYAYA FIRST 
Pada Second 



1 Cha 

Mu 

2 B G 
Cha 

Mu 

Sve 

3 Cha 

4 Cha 

5 Sat Bra. 

6 B G 

Br 

8 B r 

9 B f L ,i 
Kathavalli 

Mu 

10 Ka 

11 Br 
Ka 

Kathavalli 

Mu 

Tai 

12 B G 
Br 



3, 14, 3, 14,3, 
3,14,4, 
2,1,2, 
13,13, 

3,14,2, 3,14,4 

8, 7,1, 

2,1,2, 

4,3, 

3,14,3, 

3,14,4, 

10,6,3, 2, 

13,2, 18,61, 

3,7,23, 

3,7,23, 

1,4,6 

1,2,25, 

3,1,1, 

1,2,18, 

4,4 23 

1 1,20, 1,2 12, 

1,2,14, 

1,3,1, 

3,1,1 

2,1 

13,2, 

4,5,15, 



Sutra 





Cha 




Kl 




Mu 


13 


SL- 




Cha 


14 


Cha 


IS 


Cha 


16 


B G 




Cha 




Pr 


17 


Br 




Cha 




Tai 


18 


Br 


19 


Br 




Manu 




Smr 


20 


Br 


21 


Mu 



6,8,7, 

1,3,3, 1,3,9, 
3,1,1, 3,1,2, 
5,5,2, 

4,15,1, 4,15,2, 

6, 8,7, 

1,6,7,6, 

4,10,5, 4,14,1, 

4,15,12, 

8,24, 

4,15,5, 

1,10, 

5,5,2 

8, 9, 1, 

2,8, 

3.7.1, 3,9,10, 

3.4.2, 3,7,23, 

1,5, 

2,4 14 3 7,22 
3 7,23 4 5 15 
1,1,1, 1,1,3, 
1,1,5-7, 1,1,9 
1,2,7, 
1,2,12,13, 
2,1,2, 



A. HRST-PADA THIRD 



Mu. 


2,1,2, 


Br- 


3,9,9, 




2,1,3-4, 




2,1,5-10, 




10, 121,1, 


Tai 


3,10,6, 


Br. 


5,9, 


Chii. 


5, 11, to 5,18, 




5,24,3, 



Sutra. 



25 
26 



Rg- 

Ma. Bha 
Cha. 

Rg. Sam 
Sat. Bra. 
Sat Bra. 
Cha. 
Sat. Bra. 



1,98,1, 

10,88,12, 

47,68, 

3,14,2,3,18,1, 

5,18,2, 5,19,1 

10,88,3, 

10,6,1,11, 

10,6,1,11, 

5,11, to 5,18, 

10,6,1,11, 



ADHYAYA FIRST 
Pads. Third 



Br- 

Cha. 

Ka 

Mu 

Br. 

Mu. 

Mu 

Mu. 

Mu. 

Br 

Ch5. 



2,4,12, 3,7,2, 




4,5,13, 
6,8,4, 






2, 1, 10, 




2,1,10, 2,2,5. 


9 


2, 2, 11, 




4,4,7, 4,4,21, 




2,2,8, 


10 


1,1,9, 




1,1,3, 


11 


1,1,5 6, 2,2,5, 


12 


3,1. 1, 


13 


4,3,15, 




7, 1 to 15, 


14 


7, 1,3, 7,15,1, 




7,15,4, 7,16.1. 




7,23, 7,21, 




7.24,1, 7,20,1; 




7,20,2, 





SDtra 



Kau. 

Pra 

Sve. 

Tai 

Br. 

Chi. 

Br- 

Cha. 

Br- 



Pra. 

Br. 

Cha. 



Pra. 

Sat. Brit. 



3,2, 

4,2-3, 4,6, 

6,15, 

2,1, 

3,4,2, 4,3,32, 
4, 5, 15, 

7,23,1, 7, 24, J, 
3,8.7-8, 
2,23,4, 
3,8.0, 

3,8,8, 8,3,11, 
1,3,11, 
5,2, 5.5, 
2,5,18. 
8.1. 

8.1.5, 8,1,6. 

8,2-3, 

5,5. 

10,6,3,2. 



A. FIRST-PADA THIRD 



39; 



Cha 

Ka 

Mu 

23 B G 

24 Ka 

Ma Bha 

25 Ka 

Pu Mim 
Sfi 

26 Cb5. 

Pu Man- 
Sfi 

Tai 

27 Br 

Ma Bh5 



S P. 
Manu 



5,8, 

6,8,1, 8,3,2 

3,8,9, 4,4,22 

8,4,1, 

1, 9, 1, 8, 14, 

8, 3, 4, 

13,31, 

3,7,23, 4,3,30, 
8,7,1, 8,7,4, 
8,10,1, 8,11,1, 
8,11,3, 8,12,3, 
1,2,22, 
3,2,9, 

4,2,4, 4,3,6, 

4,4,16, 

3,14,2, 

2,5,15, 

2,2,5, 

2, 2, 9 10 

15, 6 4 12, 

1,2,14, 

2, 4, 12 13 

3, 297, 17, 

2, 6, 17, 

6,1, 
8,11,3 

0, 1, 5, 
3,1, 
3,9,1,2 
12, 110, 62, 
1, 2, 4, 

223,24, 233,25,1 



Sutra 



Sm r . 1.21. 
Pu Mim 1.1.5, 
Kg 

Tai Bra 



29 
30 



31 



Kau. 
Rg Sam 
Svt 
Tai 

Br 

Cha 

Cha 

Ait Bra 

Br 

Cha. 
Sadvimsi 
Bra 

Tai 

Yoga Sfi 

tras 
Cha 

Tai Sam 
Cha 



9,62, 
2,2,42 
10,71,3, 

10,190,3, 
6,18, 
3,1,4,1, 
2,4,2, 

3,18,2, 3,19,1, 

4, 3,1, 

3,6,4, 

3, 8, 1, 

1,4,10, 

8,7,2, 

1, 1, 
2,1, 



2,12, 2,44, 
34 Cha 4,2,3, 

7,1,1,6, 
36 Cha 5,11,7,7,1,1, 
Manu Sm 10,4, 10,126, 
Pra 1,1, 
gat Bra 11,5,3,3, 
Cha 4,4,5, 
Gau dha 10,1,12,4, 
rmagastra 12, 5, 6, 



39 



Manu 

Br 

Ka 

Sve 
Tai 



4,80, 

3,3,2, 

2,5,5, 

2, 6, 6, 

6,15, 

2,8,1, 



4 4, 18, 
2,5, 8, 



A. PtMT-PAPA FOURTH 



8,6,5, 
8,9,3, 
8,12,3, 
6,3,2, 



8,7,1; 
8,12,1; 



Sutra. 
42 Br- 



8,14,lil 43 Bf. 



4,3,7, 
4,3,14-16. 
4,4,22, 
4,4,22, 



Sve 

i Br. 

Mu 
Sve. 
5 Ka. 



ADHYAYA FIRST 
Pada Fourth 



3,2, 

1,3, 3-4, 

1,3,10-11, 

1,3,12, 

8,18, 

1,4,7, 

9,46,4, 

3, 8, 11, 

2, 1,2, 

4,10, 

2,3,15, 



Sutra. 



12 Br. 4,4.17, 

?£= 3.13.6,7,15,1. 



6 Kathavalli 1,1,12-13, 

1,1,20, 1,2, 4, 
1,2,14, 1,2,18, 
2,5,6-7, 

7 Ka. 1.2.22, 
Sve 3,8, 

8 Bf. 2 > 2 . 3 . 
0 Cta 6,4,1, 

gve 1,1, 4,5, 

4, 10-11, 

10 Br- 5 . 8 ' e > 2 > 9 . 
Cha. 3,1, 

Sve. 6.11, 

11 B C . 4,4, 17, 
Panim 2,1,50, 



Cha 

14 Ait. 
Br, 
Cha 



3,13,6, ' 
8,33,7, 

1,1, 
1,4.7, 
3,19,1, 
6,2,1-3, 
6,8,4, 7,1,3, 



M5, Cau- 
da Ka. 3,5, 
Pra. 6,4, 
Sve 3, S, 
Si 2,1,2,6,2,7, 

6,3,2, 

Tal 2,1,2,6,1, 

16 Br 3 . 9 ' 9 - 

Kau. Bra. 4,1,4,18,4,20, 

17 Cha. 6,8,2, 
Kau. 4.20. 

Cha. 6 - 1 ' 1 ' 

Kau! 4,19-20, 



A. SECOND-PADA FIRST 



39S 



Cha. 

Mu. 
B. G. 
Br. 



Cha. 

IS. 
Mu. 



M. 

Maha- 
Bha. 



Manu- 

Smr- . 
Ivllm. Si 
S«e. 
Tai. San 
Ka. 
Br- 

Taba la 
Ka. 



2,4,2-3; 2,4,6, 
2,4,10, 2,4,12, 
3.S.6; 
8,12,3; 
3,2,8; 
2,54-69 
1,4,10; 
2,4,13-14, 
3,7,23, 

3,8,11; 4,4,19, 
4,4,24; 
8,2,1; 
7,25,2, 
7; 

2,2, 11; 



13,27, 



6,3,2, 



3,2,6, 



Sutra. 





lai. 


23 


Br. 




Cha. 




Mu, 




Pra. 




Sve. 




Tai. 


24 


Cha. 




Tai." 


25 


Cha. 


26 


Tai, 


27 


Mu. 




Rg- 



ADHYAYA SECOND 
Pada First 





Sutras, 


7, 




Tai. Bra 


4 


Br. 


12,334,29. 




Cha. 


12,360,1-3 




&361, 4 5, 




Sat, Bra. 




Tai. Bra. 


12,91. 




Tai. 


1,3,3, 


5 


Ait. Ar. 


5,2, 




B r . 


2, 2, 10, 2, 




Cha. 


1,3,11, 




Kau. 


2,4, 5, 3,9,26, 




B. G. 


4,3,16, 




Br- 


4, 




Ka. 


2,6,11-18, 




Rg- 


2,8, 3,8, 6,13, 




Tai. 



2,1; 2,6, 

3,12,7; 

4,5,6&8, 

6,1,3, 6,1.4, 

1, 1.3&7, 

6,3-4, 

6,19, 

3,1; 

6,2,3, 

2,6,1; 

1,9,1, 

2,7; 

1,1,6, 1,1,7 
3, 1,3, 
1, 104,1; 



3,12,9,7, 

1,3,2, 2,4,5, 

8,1,7, 

6,2,3&4, 

6,1,3,2&4, 

3,12,9,7, 

2,6, 

2,4,2,4, 
6, 1, 13, 

5,1,7, 6,2,3-4, 
2,14, 

2,25, 10,2, 

2,4,5, 

1,2,9, 

10,130,6, 

2,6, 



A. SECOND-FADA SECOND 



Gaudaka 
Mu. 
Maim 
Smr. 
Tai. 

Alt. Ar. 
B. G. 
B t . 



Cha. 



Mu 
Sve. 
Tai Ar 
Tai 
Cha. 
Ait Ar 
Cha 



2,4, 6, 
2,4,6, 
3,14,1, 
6,9,2-3, 
7,23,2, 
1.16, 
2,2,11, 

12,103,106, 
2,6, 
3,2,4,7, 
5,14-13, 18,61, 
2,4,6, 2,4,11,1 
2,4,14, 2,4,19, 
3,8,8, 3,9,26, 
4,2,4, 4,4,2. 
4,4,19, 4,4,25, 
5,2,8, 6,1,4, 
6,3,2, 6,4,1, 
6,7,6, 6,8,7, 
7,24,1, 7,25,2; 
8,14,1, 
2,2, 11, 
6,12, 
3, 12, 7, 
2,1, 
6,4, 
2,4,1, 
6,2,1, 



Sutra. 


17 


cha. 


Tai. 


18 


Cha. 


20 


Cha 


21 


Cha 


22 


B r . ' 




cha. 


24 


Sve. 


26 


Br. 



27 



28 
30 



31 



36 



Mu. 
Sve. 
B t 

Cha. 

Br. 
Br. 

Cha. 
Mu 

Br- 

Sve. 

Br. 

B. G 

Br 

Kau. 

B G. 

Chi. 



3,19,1. 
2,7,1; 
6,1,3, 
6,1,3, 
6,3, 2, 
2,4,5, 
6, 8,1, 
6,8, 

2,4,12, 3,£ 
3, 9, 26, 
2, 1, 2, 
6,19, 
4,2,4, 
3,12,6, 6,i 
6,8, 1, 
4,3,10, 
3,8,9, 
3,14,4, 8, 
1,1,9, 
3, 8,9, 
3,19, 
2,4,5, 
4,11, 
3,2,13, 
-3,8, 
15,3, 
6,3, 2, 
10,190,3, 



ADHYAYA SECOND 
Pads Second 
I Sutras, 



3 r 3,7,9, 3,8,9, 

val. SO. 4,1,1, 4,1,4, 
4,15, 



17 



Vai Su. M.W 



ERRATA 



Page Line 

11 3 Footnote 

„ 5 

10 22 

18 0 from below 

23 14 

25 3 

32 13 

33 1 from below 

43 10 » 

44 11 
6S 1 

70 2 from below 

72 12 » ■• 

73 " 
73 1 

97 5 from below 



Incorrect 

tnd 

alio 

Br. 2. 4, 13 
Br. 1, 4, 7 
Ka 6. 8, T 
Ka 3. 1. 4 
B. G. 17, M 
Ait. Ar. 

Ait Ar 2, 3, 21 
2,1,5 
Kau. 2, 5, 15 
Kau 2. 1 

Kau. 1, 3 

savuaa 

Br. 3, 9, 10 



108 5 

ioo " ^3 

120 1 M 

3 from below wnq. 

127 15 Br. 3, 8, 7; 8 

j44 21 on account 

145 20 Atman 4 

146 0 

147 5 Ka. 2, 3, 15 
159 7 from below and something 



Correct 

and 
the 

Br. 2, 4, 14 
Br. 1, 7, 8 
Cbi. 6, 8, 7 
Kn. 1, 3, 4 
B G. 14, 17 
Ait-Up. 

Ait Ar. 2, 3, 2, 1 
2, 5 

Ka. 2, 5, 15 
Kau. 3, 1 

r^lOl 

Kau. 3, 1 
s'ravana 
Br. 3, 9, 10 

jft^msftict 



Br 3, 8, 7-8 
on account of 
Atman 

Ka. 2, 5, 15 

and accepts tomethtng 



■102 ERRATA 

Tigo IJntf C °'" a 

ICO 12 (ram belon nmn IiIITK^ 

101 4 ., rpectdms preceding 

172 18 ., mtrrirtrd liiterr™ 1 " 1 

m ?> .. .. sftVu afa^i 

177 17 awknmi^n- arofaU'TWir 

m 4 — tfr i —ife 1 1 

181 22 t^rt 3 «55H 3 

180 -0 mu 2. 12 Ma. 2. 12 

183 4 3?atfa STOftft 

„ 17 2. 3. 15 k» 1. 3 IS 

•103 21 " »l» , ■!■ 

137 1 " ouroe lomrr 

200 2 „ ' „ ^niRiwu. wisri^mu 

210 5 — gq^MT . — 3^lTO; 

227 11 centred censured 

231 17 Similarly similarity 

250 S from Wow objcu oblecti 

251 2 mira e mirago 
233 18 attrition attention 
SOS 2 ill will 
312 3 from below the nature from from 

323 17 HTOtSiCSTTrT,! ^prat£C3T7rX 

329 3 Footnote comnruasion comnaruoa 

341 3 Footnote llama Ag«ma 

354 7 from below is ^ 

„ 2 from below ear. can 

358 4 from below IWa * ba " a 

387 4 amis t as 1 "" 1 



